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THE VEDANTA-SUTR4S 


WITH THE 

COMMENTARY OF BALAD EVA. 

FIRST ADHYAYA. 

First Pada. 

THE BLESSED KRISNA IS EVER VICTORIOUS. 

We bow with reverence to the Blessed Govintla, the Faultless, the Inconceivable, 
the Cause of all, the True, the Self-luminous and the Infinity, the Brahman praised by 
Siva and others, who is worshiped in manifold forms by his devotees. 

Vyasa, the son of Satyavati, is verily Hari and is ever victorious, all-pervading and 
loved by His devotees. He by the rays of his Vedanta Sfitras, has dispelled the darkness of 
ignorance and revealed the Truth of things. 

During the Dviipara age, when the Vedas were forgotten, Visnu, the 
Supremo Person, being invited by Brahma and other limited intelligences, 
incarnated Himself in the form of Krisna Dvaipayana. He restored the 
Vedas and divided them into four parts, and composed the Brahma Sutras 
in four books, to explain the Vedas. It is so written, in the Skandapurana. 

Some persons of little intelligence, but wise in their own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis¬ 
taken theories as, that the Vedas teach that the performance of the ritua¬ 
listic worship and sacrifices was the highest end of man ; that Visnu was 
no Supreme entity but'subordinate to Karma : that the heaven, Ac., and 
the fruits of Karmas were eternal : that the (Jiva or) Soul and matter (or 
Prakriti) were independent in their activities and not subordinate to Isfvara ; 
that Brahman itself was the Jiva (or human soul), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance or limitation; 
that the wheel of birth and death is of the Jiva who was not separate from 
Brahman itself in pure intelligence—the Jiva being nothing but portion 
of Brahman called Buddlii, and that release is attained by the meditation 
on this truth. 
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All these theories have been put forward as purvapaksa and set 
aside in the Vedanta Sutras, and it is established therein that the Supreme 
Visuu is independent, is the Creator of all, has lordship over the whole 
creation, is Omniscient, is the Highest Goal of man, and is pure conscious¬ 
ness. The Sutras speak about the five tattvas or eternal principles, 

(1) fifvara or God, (2, Jiva or ‘ Soul, (3) Prakriti or Matter, (4) Kala or 
Time, and (5) Karma or Action. Of these the consciousness of hfvara is 
infinite, that of the -Ilva is partial. However both are eternal and liave 
knowledge, &c., and are connoted by the word ‘ 1.’ Consciousness cannot 
be separated from Self-Consciousness, as luminosity cannot but reveal its 
own form : sd there is no conflict in the proposition that God is pure cons¬ 
ciousness, and at the same time Self-Conscious. 

(1) Tsfvara creates the universe, entering into matter and controlling 
it; and He ordains the suffering and release of the souls in it, because He 
'is Independent and All-powerful in His essential form. Though He is 
one, He has many aspects ; though He is indivisible, He becomes the object 
of knowledge to the wise as having substance and attributes, and as 
having a form and the spirit within it; and though He is unmanifest, He 
becomes manifest to His seekers through pure devotion. And though He 
is one essence, in and out, yet He distributes Supreme bliss of His essential 
form to the Jivas. 


(2) Jivatmans are many and are in different conditions. They are 
in bondage, which consists in turning its face away from lifvara. When 
the Jiva turns its face towards God, then its bondage falls; and it realises 
the form and attributes of God. The bondage is of two kinds : that which 
conceals the essential nature of God, and that which hides His attributes : 
both kinds of bonds fall off, when the soul turns its face towards God, 
when there is direct vision of the Supreme. 

(3 ) Prakriti is the equilibrium of the three states in which matter 
exists, namely of Sattva or rhythm, Rajas or activity, and Tanias or 
stability. Other names of Prakriti are Tamas and Mayft. Fertilised by 
being glanced at by Isfvara, she is the mother of the universe in all its 
variety. 

(4) Kala or time consists of three states — present, past and future ; 

and words like ‘simultaneous ’ and ‘ quick,’ ‘slow,’ &c., are used to denote 
time. It is measured by seconds, minutes, hours, days, years, cycles, 
yugas up to Parardha. It is in constant motion like a wheel, and is the 
cause of creation and destruction. It, is an unintelligent substance, a 
jaclam. . 
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The four substences, filvara, etc., are eternal, as says the Sveta^va- 
tara Up. VI. 13. 

fasit fasquti srg*iT f^^rtfrr i cn^rcw 

^T^^TnrfartPT ^rr^ff ^ fsqar steforl?: 11 

“ He is tho Internal among the eternals, the Thinker among thinkers, who, though 
one, fulfils the desires of many. He who has known that causo which is apprehended by 
Sankhya (Philosophy) and Yoga (religious discipline), he is freed from all fetters.'' 

Note.—To the same effect is the following text of the Bhalva veyas :—“Verily the 
Spirit, Matter, the Souls, and the Time are eternal. The non-eternals are Prana, Sraddha, 
tho elements and their compounds. Those which are products are non-eternal. Thoso 
which are never produced are eternal.” 

So also in the Cliulika Upanisad (verse 5): — 

m § sifasft ^ esfomgsrr 11 

“Prakriti is like a cow but voiceless, the creatrix of all beings, 
black, white and red are lier colours, and she is the cow of desii'e, belong¬ 
ing to the Lord.” 

Being (Sat) alone was in the boginning, as we find Chhandogya 
Upanisad (VI. 2 —1). 

^ etc. ‘ Being was in the beginning, 0 dear, etc.’ 

Though one of the eternals, the Lord is the ruler of the other three 
namely the Jivas, &c., as they are controlled bv Him, as says the Svet. 
Up. VI. 16. 

w : qnsrctb gdrr H^fkrsr: I 

“ makes all, He knows all, the Self-caused, tho Knovver, the Maker of time, (i.e., the 
Destroyer of time), who assumes all qualities and knows everything, the master of nature 
and of man, the lord of the three qualities (guaas), the causo of the bondage, the existence 
and the liberation of the world.” 

(5) Karma is lion-intelligent and its synonyms are Adpista, fate, etc. 
It is beginningless, but not everlasting, because it is subject to destruction. 

Ihe last four, i.e., Jiva, Prakriti, time and fato all possess energy, 
because of the energy of Brahman. The power that worlds within them 
is the power of the Lord. Therefore, Brahman alone is the one that lias 
power. Hence the texts showing that Brahman alone exists’ also become 
harmonious ; as there is no other force but that of Brahman alone. All 
these will be fully explained as we proceed. 

The Veditnta Sutras, or Chaturlaksani are so called, because they 
possess four characteristic marks or lakssanas or Adhyayas or books. As 
it is described in Sri Bh&gavata (Book T„ Ch. VII., Verses 4 to 6) which 
in fact is a commentary on the Sutras : — 

“ Vyslsa, in his meditation, while his heart was pure, mind concentrated, spirit full 
of devotion, saw at first tho Supreme Lord as all-pervading ; and ho next saw tho Maya 
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as subordinate to the Lord. He saw too the great round of Samsara and how deluded by 
this Mayd, Jivas consider themselves as consisting of three Gupas, and not as portions 
of the Lord and how they fall into great calamity. He further saw means of destroying 
this calamity which was entire, selfless devotion to the Supreme God. Hence Vyasa 
composed this Bhagavata Purina in order to teach ignorant mankind that devotion.” 
“ The Substance, the Karma, the Time, the Svabhava and the Jiva have their potencies to 
produce effect because of His grace—they have no power of their own, if He withdraws 
His energy from them.” 

That Bhagavata is a commentary on Brahma Sutras is expressedly 
stated in Garuda, Purana, where it says: — 

u The Sri Bhagavata is an explanation of Brahma Siltras. It is also the commentary of 
Mahabharata. This contains as well the commentaries of Gayatri and the Yedas. The 
place of Sri Bhagavata amongst the Puranas is similar to that of the Sama Yeda amongst 
the other Yedas.” 

In the First Book, the author shows that all the Vedic texts uni¬ 
formly refer to Brahman and find their samanvaya (reconciliation) in Him. 
In the Second Book, it has been proved that there is no conflict between 
Vedanta and other ^astras. In the Third Book the means of attaining 
Brahman are described. In the Fourth Book is described the result of 
attaining Bralmian. 

As regards the Adliikari. A person, who is of tranquil mind and 
has the attributes of fcSama, (quietude) Daraa, (self-control), etc., is full of 
faith, is constantly engaged in good thoughts and associates with the 
knowers of Truth, whose heart is purified by the clue discharge of all 
duties, religious and secular, without any idea of reward, is the Adhikari 
or one competent to understand and study the fcvlstra. Secondly, the 
Sambandha is the description of Brahman by this $astra. Thirdly, the 
Vi say a or subject matter of this lustra is the Supreme Puru§a, Being, 
Intelligence and Bliss, whose power is infinite and inconceivable, and who 
possesses innumerable attributes, and who is all pure. He is the subject 
treated of in this ^astra. Fourthly, the necessity (prayojana), of this 
Gastritis to obtain realisation of the Supreme God, by the removal of all 
false notions that prevent that realisation. 


This Sastra consists of several Adhikaranas or topics or propositions. 
Every proposition consists of five parts : — (1) Thesis or Vi§aya, (2) Doubt 
or Samsaya, (3) Anti-Thesis or Purva Pakea, (4) Synthesis or right conclu¬ 
sion or Siddhanta, and (5) lastly Safigati or agreement of the proposition 
with the other parts of the fckstra. Sahgati or consistency shows that there 
is no conflict in what proceeds and what follows. It is of three sorts :— 

(I) Consistency with the scripture called tastra Sahgati, (II) consistency with the 
whole book or Aclhy&ya Sahgati, (III) consistency with the whole chapter or Pdda, called 
pada Sahgati. Thus in the whole book of the Yedanta Sfltras Brahman is its main theme, 
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it is the subject matter of discussion. Therefore, au interpretation of any passage, in order 
to fulfil the conditon of 8astra Sangati, must not go away from the subject matter of Brah¬ 
man. Secondarily, with the Adhyaya or portion of the book of the Vedanta Sdtra, each 
Adhydya has a particular topic of its own and a passage must be interpreted consistently 
with the topic of that Adhyaya. Similar is the case with Pada Saiigati. Besides these 
three sorts of Sangatis, there is a certain relation between Adhikarapas themselves. One 
Adhikaraua leads to another through some particular association of ideas. In a Pada there 
are many Adkikaranas and they are not put together at haphazard. The Sahgati which 
binds one Adhikarapa with another is of six sorts 

(X) Aksepa Sahgati or objection, (2) Dristanta or illustration, (3) Prati Dpi§tanta or 
counter-illustration, (4) /rasahga Sahgati or incidental illustration, (5) Utpatti Sahgati or 
introduction, (6) Apavada Sahgati or exception. All these various kinds will be shown 
in tlieir proper place in explaining these Shtras. An Adhikarapa or topic is also called 
Nydya. 

Adhikcirana I.—The enquiry into Brahman. 

The first Adliikamna or topic is that of Brahma Jijnasa or enquiry 
into Brahman. The Adhikarana may be shown in its five parts, thus:— 

(1) Visaya or Thesis. Brahman or Cod ought to be enquired 
into. The following texts show that Bralunan ought to be enquired into. 
As Chh&ndogya Upanisad (chapter VIT, 25 : 1.) says: 

*tr! ^ 3* 

smlr fe&ram 5% it 

“ The Infinite (Braliman) is bliss. There is no bliss in anything definite. Infinity 
only is bliss. The infinity, however, wc must desire to understand.” 

Again it is written in the Br. Up., II. 4 : 5. 

snwrsrr src sts 35 *: sifaaft ^ w* 

JSispjff H9TT SR II 

“ Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Maitreyi, 
when we see, hear, perceive, and know the Self, then all this is known.” 

The word Nididhyasitavya in the above, which has been translated 
as “ to be marked ” means really “ to be enquired into.” These two texts 
therefore, show that Brahman is to be enquired into. 

(2) Samsaya or doubt : — But there are other texts which show that 
Brahman is not to be enquired into. A person who has studied the Vedas 
and knows the Dharma Sastra, should he enquire into Brahman ? or 
should he not? The texts that give rise to doubt are the following ;— 

“ We have drunk Soma and become immortal; wc have attained the light, the Gods 
discovered Xtig' Veda VIII, 48. 3. 

Again ¥RfcT ‘ Verily the reward of 

those who perform the four-months ceremonies is unending, eternal.’ 
These texts show that by drinking Soma or performing Cluiturmasva 
ceremony, immortality and unending rewards are obtained. 
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(3) {Antithesis): —Therefore, the Purvapaksa or Antithesis is: 
4 Brahman need not be enquired into, Dharrna is every thing.* 

(4) (Siddh&nta ):—To this, the author Radarayana replies by the 
first Sutra of liis Aphorisms, saying : — 

sClTRA 1. 1. 1. 

i % \ \ m w 

Word meaning •—Atha, now. Atah, therefore. 
Brahina-Jijnasa^enquiry into Brahman. 

Now therefore enquiry should be made into Brah¬ 
man.—1. 


I3ALADEVA\S COMMENTARY. 

The word < atha ’ means immediate sequence : ‘ atah * means there¬ 
fore. The sense of the sutra is that enquiry into Brahman should be 
made now. 

The immediate sequence is the acquisition of the following qualifi¬ 
cations. A person, who has properly studied the Vedas, who has under¬ 
stood their meaning in a general way, who has performed his duties in the 
proper stage of life or HeJrama, who is truthful, &c., whose mind has been 
purified by such actions, who has the good fortune of coming into contact 
with a knower of truth, should then commence to enquire into Brahman. 
Why should he do so ? Because he realises that all ldtmyakarmas or 
religious duties performed for getting certain desires, produce fruits which 
are transitory and limited ; while the Supreme Brahman, realised through 
knowledge, is the cause of eternal happiness, unending mental joy, and 
eternal true knowledge. Thus convinced, he renounces all kainyakarmas, 
and enters into the enquiry and study of the Vedanta Sutras called 
Chaturlaksani. 

(Objection ):—An objector may say, “ by the mere study of the Vedas, 
one can understand Brahman ; for tiie study of the Vedas means not 
merely parrot-like utterances of the Vedio mantras, but understanding 
their sense also. Therefore, there is no necessity for the study of the 
Vedanta Sutras, as the study of the Vedas will refine the heart and incline 
the mind towards the knowledge of Brahman.” 

Answer :—To this we reply, true, he will have the general under¬ 
standing of the senses of the Vedas ; but when doubts will arise in his 
mind, his intellect will be clouded and his faith will be shaken. There¬ 
fore, the study of the Vedanta Sutras is necessary, so that by proper argu¬ 
ments and reasoning, he may strengthen his position and bo firm in his 
understanding. 
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The sense is this. The duties of one's A strain a properly performed 
go to refine the heart, Ac. Thus they become indirectly means of attain¬ 
ing knowledge ; as the following text shows :— 

afts* argroT a** t 

* The seekers of Brahman try to know Him by the study of the Vedas, by sacrifice, 
by gifts, by penances, by fastings/ (Br. Up., IV. 4 ; 2'2). 

The following texts show that truth, prayer anti austerity are also 
essential qualifications :— 

sN 31 T 3 TT I 

‘ This Self is to be obtained by Truth, by Penance , by perpetual celibacy and complete 
knowledge ’ (Mund Up., III. 1 ; 5). 

g HTsnnt srrt: i 

m m§r*n ii 

‘But undoubtedly a Bnilimanar caches the highest goal by reciting prayers only; 
whether he performs otlior (rites) or neglects them, he who befriends all creatures is 
declared to be the true Brahtnaua.’ (Mann. II, 87). 

The association with those who know Brahman (the truth) also pro¬ 
duces Brahma-knowledge. As we see that Narad a and others, by their 
association with Sana! Kumara and others, first came to enquire into 
Brahman and ultimately understood it. As says the Gita,: (IV. 34). 

c iff fee srhuqr^r qfansN l 

fr sh n 

* Learn thou this by discipleship, by investigation, and by service. The wise, the 
seers of the essence of things, will instruct thee in wisdom/ 

The fruits of Kamyakarmas are transitory and non-eternal as we find 
from the following text:— 

qw fsrat ssNii asr sutfjtt- 

qqsrsfasr ^ ^113 q>mr& *1^3 

fl^fcT 11 

‘ And as hero on earfcl >. whatever has been acquired by exertion perishes, so perishes 
whatever is acquired for the noxt world by sacritlces and other good actions performed 
on earth. Those who depart from hence without having discovered the Self and those 
true desires, for thorn thoro is no freedom in all the worlds. But those who depart from 
hence, after having discovered the Self and those true desires, for them there is Wa™. 
in all the worlds.’ (Chh. Up., mi. 1: 6). weeciom 

The Brahman is comprehended by Jn&na alone and not by Karma 
as says the Mundaka Upanisad : 

ijh&mfviiRSirb ^fjRqTbo: sTgrfagq) || 

! Let a Brahmaua after he has examined all these worlds which are gained by works 
acquire freedom trom all desires. Nothing that is eternal (not made) can he gained by 
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whab is not eternal (made). Let him in order to understand this, take fuel in his hand, and 
approach a Guru who is learned and dwells entirely in Brahman/ (Munil. Up., I. 2 :12). 


The Brahman gives, moreover, undecaying and infinite happiness, 
as says the Taittiriya Upanisad : ggj | 


* Truth, the knowledge, the infinity is Brahman/ (Tai. l)p., II. 1 : 1). 

agrfa sgsTRRC, i “ lie understood that Brahman was bliss.” 


The Lord possesses Eternal Knowledge and other such attributes 
as we learn from the following texts of the ^vetarfvatara Upanisad : — 

mrei stifaiffsrN sroci ssnflrfa’tft ^ ii ti 

« He has neither body nor sence organs ; no one is found equal or superior to Him. 
His various powers are sung in the Vedas. His deeds of wisdom and deeds of strength, 
natural to Him.” (VI-8). 

swjtfisrui srcni ii 

“ They know him t o be the source of the power of all the senses, but Himself devoid 
of all senses ; the Lord and Guide $f all, the Great, Refuge, and Friend of all.” (III. 17.) 

strafe t^r ^ 'I 

“ Those who have known the God who is to be obtained by truth, whose name is the 
Incorporial, who is the cause of creation and destruction, the Good, the maker of the 
parts (that form the body), have abandoned the body/’ (V. 14). 

He is the giver of eternal joy, as we find from the following text of 
the Gopala Upanisad :— 

cf 3 ?I5rf^T 5*cr^Tq; (another reading is 

I Gopala. Purvat&pani verse 5.) 

<* The wise who worship the Lord seated on the throne (of the heart) have the joy 
eternal and nob the others.” ( Thirty two Upanisads, dnanddsrama Sereis p. 295.) 

The worthlessness of acts performed through a motive of obtaining 
rewards (Kamya Karmas) will be described in the third book. 

Thus to sum up. One who has mastered the Vedas, along with their 
six auxiliary sciences and the Upanisads, and has obtained a general 
knowledge of their meaning, who through associating with the knowers 
of truth has acquired the faculty of discriminating between the permanent 
and the transitory, and is disgusted with the impermanent things of the 
world and wishes to know the permanent more in detail, enters into the 
study of the Vedanta Sutras called the Chatur Laksant, (in order to under¬ 
stand in detail and more comprehensively that which he had understood 
in a general way before). 

It is not possible here to say, that the enquiry ipto Brahman should 
be undertaken after one has acquired the knowledge of the Karma Kanda 
(by the study of the POrva Mimansa) and that one who has mastered 






Karma Kanda naturally enters into the enquiry of Brahman. For it is 
seen, that those who do not associate with the good, and are deprived of 
the benefit of their company, are not found to enquire into Brahman ; 
while on the contrary those who do not know Karma Kanda, but who are 
purified by truthfulness, prayer, &c., and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the word Athci y refers to the acquisition 
of the four qualifications, (namely, the right discrimination, right dis- 
passion, right conduct and right earnestness to know Brahman). For 
these four qualifications are impossible to get prior to the association with 
the holy; and it is well-known that these come after such association 
with the Holy, and after getting (knowledge) and teaching from them : for 
then these qualifications (Viveka, Vairagya, Sat Sampatti and Muinuksuttva) 
arise in man. 

Those who have acquired such knowledge, by associating with good 
people, and who arc devoted to their teacher, are divided into the three 
classess called Sanistha, &e. The Sanistha or devoted is he who performs 
all acts with zeal and faith (Nistha). The higher devotee or the 
Parinisthita is he who performs all works, merely for the sake of the good 
of humanity (and as ail example to others). The third class is the dis¬ 
passionate sage, ever immersed in meditation ; uninfluenced by any thing. 
All these reach the Supreme Brahman, through Divine wisdom, according 
to their nature ; all this will be made clear further on. 

But says an objector :—“ the word ‘atlia ’ is a term denoting auspi¬ 
ciousness, for says a Smriti :—“ The words Om and Atlia cam© out of the 
throat of Brahma in the beginning, lienee both these are auspicious words.” 
u All good men employ these words in the beginning of every Scripture, in 
order to destroy all obstacles.” To this we reply, “ it is not so.” There 
can be no apprehension of danger to the Lord (and the Vedanta Sutras 
being the production of the Lord in His incarnation as Vy&sa, are not open 
to any adverse obstacles). That Vyasa is the Lord incarnate, we learn 
from the following text:—“ Know that Krisna Dvaipayana Vyasa is the 
Lord Narayana Himself.” Still he has employed the word ‘ atha/ as the 
first word of the Sutras, because it is an auspicious term inherently, as 
the sound of a conch shell is naturally auspicious. Therefore, if it denotes 
auspiciousness here, there is no harm. The author has followed in it the 
usage of ordiuary people. Therefore, a person whose heart is piirilied, 
by the performance of Niskama Karmas, and by Sat Sa/iga or association 
with holy men, and by being taught by them, should enter into an enquiry 
into Brahman. 
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Adhikarana II.—Brahman defined. 

Objection :—An objector says:—“the word ‘ blifima ’ is applied in 
the Chh. Up. (VIII. 23 : 1.) to Jiva or Soul.” 

I »jfrr gwnffev tj&i rqfsrsrrfaqsr $f?r 

faFs^sr ?F?t qq KiRRq^r qrfqfgsnqiRT H 

*jrroq a^5.q qr % ^qrq^qiiq q^.q 

rraTrq& sr *rqq: ^nw^ufcTfgq ?Fcr *q qisj qrq wfedfa il l n 

“The Infinity (bMman) is bliss. There is no bliss in anything finite. Infinity only is 
bliss. This Infinity, however, we must desire to understand. Sir, I desire to understand 
it.” “ Where one sees nothing else, hears nothing else, that is the Infinite. Where one 
sees something else, hears something else, that is the finite. The Infinite is immortal, the 
finite is mortal.” 

Because the context of that chapter shows that the Jiva is the topic 
of discussion there. As this 6 Bhunia ’ is to be enquired into and as the 
first Sutra refers to this text of the ChMndogya Upanisad, therefore 
Brahman of the first Siitra must refer to the individual soul and not to 
Brahman. 

NoteThe full text of the Bhuma passage is given below in order to understand the 
full argument of the Pfirvapaksin who says that the word bhumd refers to the jiva and not 
to the Supreme Spirit. 

si rot gr wt wnr qr&r *wf$eir qqrn%ra(5rT% srq# 

smffo sirro* stfb^ qrftr sms: sri^ri ^Far smaiq ^TfcT srnnt ? F^arr srnnt 
wtcTT srnnt *T?rr snw s-tst srrai qrauq: sunt ar^mr: ll Ul ^ qfif faerc qr 
marc: srr^rere sn wit* qrapqqr ar§nn qr %n*qq; ^Fimu^r?: fqqcqr- 
fq^r I <qnfsr % cqqfa srr^r % ?qwftr sq*j5r % ?q- 
H^l^rT^T?T I 5IT§ITB§T I rSWStfcI II II TT?rcq5TT3c^T?5rsrmiq( 

*r sg: fqrjtT^tfq q ttrj?t#% q grrjsnSrF?r q 

qTq’qsnfrfq 5T argunsT^tfar II \ II srnnt si tqrfq uq’rfin qqfar 
13 m qq qq q^q^rq qq rqsfrqsrfqqr^t qqrar qgtfqqrsi^tsr- 
FqqisremFq qqrsnqf^TcT n«n 

‘Spirit (Prana) is better than hope. As the spokes of a wheel hold to the nave, so 
do<’8 all this (beginning with name and ending in hope) hold to Spirit. That Spirit moves 
»j the Spirit, it gives Spirit to the Spirit. Father means Spirit, mother Spirit, brother 
int, sisterSpirU, tutor Spirit, Brahmana Spirit.’ 

‘ For if one says any thing unbecoming to a father, mother, brother, sister, tutor or 
Brahmana then people say, Shame on thee! Thou hast offended father, mother, brother, 
sister, tutor or a Brahmana. 

‘But if after the spirit has departed from them, one shoves them .together with a 
poker arid burns them to pieces, no one would say. ‘Thou offendest thy father, mother, 
brother, sister, tutor or a Br&htnana. 






an Ativadin ; he need not deny ib/ 

Similarly the text, “Atmavare Drastavya,” ‘Self must he seen. 
The word Atma refers to the individual soul, and not to God. The context 
there also shows that the individual soul is referred to. Because we find 
it stated there, ‘ Not for the sake of wife, is the wife dear but for the 
sake of the Self the wife is dear.* 

Note. —The full text is given below 

si sfcnst ?! qr q?q: qrorq qfrn fqsrT HqqnqiqqT qfcn fa^r 

¥Tqif?T 51 SIT ifc !3nqT^ ^TOTq^Ttm fsT^T Wq^TTOq^ ^TOrq STT^T faql qqfcT 

qqr ^ jqnnt q>mrq jqn fsrqr sraRqtmq^jj qqqrq gpn: faqi q qt 
^fqrreqqrmrq qqqrTciiq^g qrmrq fqrrfsrq wq%q qr^ 

q^qf qqqrq qsiq: fSrqr: niqqqicqqsjj q?nq: fqqr ¥jqf?q q qT 

sTgnn: sfcTOiq agrfsrq qqsqTrJTq^jf qmiq 5T§I faq vrqfq q qT qft S^q qRf- 
Jliq ^tq* fqq v?qqn?qq^3 ^mTq $*q ffrq ¥iqfq q qr^ sfaiqf qwiq s^qRT: 
fqqT qqfqiTfqq^ qqmq 55tq>T:fsrqi ¥rqf?q qqr^ ^qTqf^iqTq ^qrjfaqT 
flqqqTJqq^^Tqiq ^qpfaqT qqfqr q qi IgfTqf qWTq fsTOT srqfqiT- 
rqq^g q»THTq I^T: faVT Wqfcr q qr ‘^mqf *FWTq ^JcTTfa fq^ftn flqqqr- 
¥jrTTfq farcifor qqf^r q qT ^ Sisq^q qrorq STq fqq qqqiT- 
?qq*rj q>T*nq *Tq fqq^rqfq qicm qT^srq^T: sftqsq> q?cT5qt fqfef'qTf^Tqait 
&q*qi?ITfq STSq^ft STctq^ fq^TTH %%'& Siq fqf^cTHjI % II 

‘And he said: ‘Verily, a husband is not dear, that you may love the husband; but 
that you may love the Self, therefore a husband is dear/ 

‘ Verily, a wife is not dear, that you may love the wife; but that you may love the 
Self, therefore a wife is dear/ 

‘Verily, sons are not dear, that you may love the sons ; but that you may love the 
Self, therefore sons are dear/ 

‘ Verily, wealth is not dear, that you may love wealth ; but that you may love the Self, 
therefore, wealth is dear/ 

‘Verily, the Brahmana class is not dear, that you may love the Brdhmana class; but 
that you may love the Self, therefore the Brahmana class is dear/ 

‘Verily, the Ksatriya class is not dear, that you may love the Ksatriya class; but 
that you may love the Self, therefore the Ksatriya class is dear/ 

‘ Verily, the worlds are not dear, that you rn-ay love the world, but that you may love 
the Self, therefore the worlds are dear/ 

‘Verily, the Devas are not dear, you that may love them ; bub thab you may love the 
Self, therefore the Devas are dear/ 

‘Verily, creatures are not dear, that you may love tlio creatures ; but that you may 
love the Self, therefore creatures arc dear/ 

‘Verily, every thing is not dear, that you may love every thing; but that you may 
love the Self, therefore every thing is dear/ 

‘ Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Mai- 
treyi! When we see, hoar, perceive, and know the Self, then all this is known/ 
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Moreover the word Brahman has several meanings, according to lexi¬ 
cographer’s. It means any tiling big, the Brahmanical caste, the lotus- 
seated Brahma and the Vedas. Therefore, when the first sfitra says that 
Brahman should be enquired into, the donbt arises does it mean something 
big that should be enquired into ? or the Brahmanical caste should be 
enquired into, or the lotus-seated Brahma must be enquired into or the 
Vedas ? 

( Answer ):—To remove this doubt the next sutra has been formulat¬ 
ed by Badarayana. It is based on the following verse of the Taittiriya 
Upanisad:— 



csftmsi i w srra 'srg: wta* srraftrta i m stare i *rr ftrtta 

I 51TrfTta Stafcl I W I dTSrfaSjTTO^ I I 


“ Blmgu went to his father Varuna, saying: ‘Sir, teach me Brahman/ He told him 
this, viz., Food, breath, the eye, ear, mind, speech.” 

a Then he said again to him : ‘ That from whence these beings are born, that by which, 
when born, they live, that into Which they enter at their death, try to know that: 
that Is Brahman/' 

(Doubt) Now the doubt arises. Is the Brahman that is to be en¬ 
quired into Jiva (individual soul) or Nvara (God) ? 

(Purvapaltsha ):—The Brahman is Jiva (individual soul) because we 
find in that very Taittiriya Upanishad the following:— 


a#rr®Swi srarsrta i 

sifft i 


“ If a man knows understanding (vijtlana) as Brahman and if he doos not swerve from 
it, he leaves all evils behind in the body, and all his wishes.” (Taitt. Up. II. 5.). 

Here the word Brahman is applied to vijnana, which is a name of 
the Jiva ; and that very text also shows that this vijnana is to be meditated 
upon. And moreover a Jiva may acquire the power of creation, by the 
supreme force of some invisible cause. 

(, Siddhdnta )To this doubt and ptirvapak§a the next sutra gives 
answer by -describing the peculiar attributes of Brahman who is the 
topic of discussion of the Ved&nta Sutras. 


sOtra i. 1. 2. 


sitaTtarer is It I * H 


3 ^ Janma, birth, snt? Adi, and the rest, i e., sustenance and dissolution. 
Asya, of this (universe), Yatah, from whom; from what Lord, 

Note.—The Sangati is aksepikl. 
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2.“He, from whom proceeds the creation, preservation, 
and reconstruction of the universe, is Brahman—2. 

COMMENTARY. 

The word ‘ janmadi ’ of the sfitra is a Baliu-brihi compound of the 
kind, called ‘ Tat guna sam vijnana.’ It literally means creation, main¬ 
tenance, &c. The word “ &c.” includes preservation arid destruction. 
The word * asya ’ means of this : namely, these fourteen planes or ‘ lokas/ 
peopled by the various jivas beginning with the highest Brahma and 
ending with the humblest grass, where the souls enjoy or suffer the 
rewards or punishment of their actions : this mysterious universe whose 
deeper depths, no human intellect can fathom; this wonderful world 
of strange construction. The word ‘ yatah’ means “from whom : ” 
namely, from that Supreme God, whose power is inconceiveable, who 
Himself is the agent of creation as well as the material cause, from whom 
proceeds this universe, He is Brahman. He is the subject to be enquired 
into by the Vedanta Sutras. 

The words 4 bh draft ’ and 1 atma ’ principally apply to the Supreme 
Lord, because both etymologically mean ‘all-pervading * This will be fully 
explained in Bhfim&dhikarana (I. 3 : 7.) and in Vakya Anvaya Adhikarana 
(I. 4 : 19.). Therefore the word Brahman applies only to God, as it denotes 
the possession of unlimited and unsurpassed attributes, and is valid only 
with regard to God, (who is the Lord of creation and destruction). 

In the Vedas the word Brahman means, ** in whom all the attributes 
reach to the infinity.Brahman primarily means Supreme God ; second¬ 
arily, the word applies to those beings other than God, because they 
also manifest some of the god-like qualities. Thus as the word king 
may be applied in its secondary sense to the servants of the crown. So 
God alone, who is the ocean of compassion and love towards his devo¬ 
tees, should be the object of enquiry, in order to get release, by all beings 
who are scorched by the three-fold sorrows of existence and are panting 
to obtain peace. Therefore, the object of enquiry is the Supreme Being 
only called Para Brahman. Nor can we say that these attributes 
are superimposed on Brahman, and that consequently the Jivamavbe 
called Brahman in the sfitra. Therefore, even according to the literal 
meaning of the word Brahman, namely, ‘ He in whom all the attributes 
reach to infinity/ this term is applied to God and not to Jiva, (for 
etymologically the word Brahman cannot be applied to man). 

The word‘jijnasa’means ‘the desire to know, to acquire jfi&na/ 
Jnana is of two sorts ; (1) direct or intuitive (2) indirect or inferential. 
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As we know from the tfruti : * Vi j nay a Prajnam Kurvita ’ ‘ Having known 
Him, let him practice meditation ’ (Br. Up. IV 4: 2.). Here vijnfya 
refers to indirect knowledge. Prajnam is direct or intuitive knowledge. 
The first is merely the gateway, while Prajn&in or meditation is the 
direct means of acquiring knowledge. It will be explained more fully 
further on. Knowledge of one’s own iudividual self is a great help in 
obtaining a knowledge of Brahman. Hence the rfruti teaches : ‘ Know 
the understanding (Jiva) as Brahman.’ He who knows himself is on the 
high road to the knowledge of the Supreme Self. The text ‘ know the 
understanding (Jiva) as Brahman ’ does not mean that Jiva is Brahman, 
because it is clearly established in this rfistra that the Jiva is separate 
from Brahman. Thus see sfitras I. 1 : 16, I. 1 : 17, I. 3 : 5, I. 3: 21, 
I. 3 : 41. These five sutras explain that Brahman is separate from Jiva. 
Even in the state of release, the Jiva is never one with Brahman, but 
remains separate from him, as will be explained later on. 

An Important maxim of Interpretation. 

In interpreting a text there are certain maxims to be observed. 
One of those is laid down in the following verse:— 

f it 

“ The beginning (npakrama), the conclusion (upasamhara), the repetition (abhyasa), 
peculiarity (apftrvafcit), the object (phalam), the explanation of purpose (arthavada) and 
suitableness (upapatti) are the six locations, by means of which the purport of a doubtful 
text may be arrived at.” . , 

Applying all these six marks of interpretation to Upamsad texts, 
we find that they all lead to the conclusion that Jiva is different from 
Brahman. As we find in the ^vetMvatara Upamsad (IV. 6 : 7.): 

sjr ejsn sreruiT ^rarui w i 

Two birds inseperablo friends cling to the same tree. One of them eats the sweet 

fruits, the other looks at it without eating. 

« on the same tree a man sits grieving, immersed, bewildered, by his own impotence 
(anisa). But when he sees the other Lord (isa) contented, and knows His glory, then Ins 

grief passes away. t , 

Now in these two verses the upakrama or the opening words are 

two birds (showing there is duality and not monism) ; the conclusion or 
upasamhara is anyam Islam “ the other who is the Lord ” (which shows that 
the Lord is anyam or different from jiva), the repetition is “ the other looks 
on without eating; ” and “ when he sees the other lord ; ” the ap dr vat a 
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or peculiarity consists in this that the difference between man and God 
could not have been known hut through the tlftstras, and this passage 
teaches such difference; a fact which could not have been known but 
through revelation. The object (Phalam) is “ his grief passes away.” 
Arthavikla is “ He who knows his glory,” while suitableness is “ one 
remains without eating.” 

Thus applying all these six marks to the above passage of the 
^vetaslvatara Upanisad, we come to the conclusion that the shuti in all 
its parts, teaches difference between’ Jiva and Brahman. The same 
maxim may be applied to other texts also. 

(Objection) An objector says that the object of every sfastra is 
to teach something which is not known; and the knowledge of which 
leads to some great result. Therefore, the rfastra teaches the unity of 
Jiva and Brahman. For what was the necessity of teaching that .the 
Jiva and Brahman are two separate Beings, when every one knows it by 
his ordinary consciousness and such a knowledge is of no great use. 
Therefore, Adwaita or the ideal Monism is the real doctrine taught in 
this tSastra, and not Theism or Dwaita. Therefore, the verses that des¬ 
cribe the difference between the Ji va and Brahman are merely the re¬ 
assertion of a well-known popular fact, and not a teaching of something 
rare and unknown. 

(Answer): —To this objection we say, that there is no force in this 
argument, for there are other verses also in the Upanisads which show 
the same duality or difference between Jiva and Brahman. Thus in 
f^vetasSvatara Upanisad (1. 6.) : 

f awl i 

“ When he sees himself as diflerent from the Lord of the world, then he is blest by 
Him, then he gets immortality.’’ 

Moreover the whole world knows generalically that man is different 
from God, yet it does not know that man and God are differentiated 
from each other by having contrary attributes. (One is almighty, the 
other is of limited capacity ; one being all-pervading, the other is atomic ; 
one being controller, the other is controlled). (Nor does this world know 
by mere common sense, unillumined by revelation, that the Jiva and 
Brahman, though possessing these diametrically opposite attributes, yet 
have a certain co-relation to each other). Therefore, arises the necessity 
of teaching Dwaita, while adwaita is something inconceivable, even 
according to its expounders ; and so is not a true doctrine. It is a non¬ 
entity like the horn of a hare. The adwaita is a state of no fruitions 

. ■ ... . • •■ 
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the holders of this theory maintain that the soul in release is in absolute 
isolation. And since the adwaitins do not acknowledge the existence 
of conciousness in the state of moksa, that state is as good as non-exist¬ 
ent. 

Those few texts of the Upanishads which apparently teach an adwaita 
doctrine, have been construed by the author, Budaraya^a, himself in a 
dwaita sense. He explains the phrase that ‘everything is Brahman’ 
in the sense that everything is under the control of Brahman and per¬ 
vaded by Him. This would be explained fully later on. The same 
view is taught by the author in the sutra I. 1 : 30. 


Adhikarana III.—Scripture is the source of God-knowledge. 

( Viyaya ):—Now tlie author wants to teach that the Supreme Lord, 
who is the preserver, destroyer and creator of tliis universe, is not to be 
thought out by the intellect alone, but being inconceivable is understood 
by the Vedanta revelation ; and not by any argumentation, but by intui¬ 
tion. We find the following texts of Gopala Purva Tapani Upanisad — 



smi jfefreritara n 


“Salutation to Kri$na who is true Being, All-intelligence and Eternal Bliss, who is 
the Saviour of everything, who is known by the Vedanta alone, who is the Supreme 
Teacher and who is the witness of Buddbi.” 

Again, in the Br. Up. (III. 9 : 26.): — 

“I now ask thee about that person who is taught in the Upauhsad.” 

(Doubt) Now arises the doubt: Is the Lord who is to be adored, 
as the saviour, known by inference or by revelation (CJpaniijad) alone? 

(Pilrvapakqa ):—The Philosopher Gautama and others of his school 
hold that God can be known by inference, and they take their stand on 
the word ‘ mantavya ’ (to bo reasoned out), as is used in the druti 
“ ATMAVAllE MANTAVYA” (Br. Up. IV. 5.); and since God is the 
object of thought, he can be known by dialectic reasoning. 

( Siddhknta ) :—To this the author replies. No, God can not be 
known by reasoning alone. Hence the third sutra runs as follows :— 

SUTItA I. t. S. 

mm i \ \ \ i \ n 

S&stra, the Scripture, the Revelation, the upanisad. 3rrr%*fP3r Yonit- 
V&t, because of its being the proof or source The word “ yoiii* 1 (literally 
womb) means that which causes or produces the knowledge of a thing. 

Note *—The Sangati is Sksejpiki. 
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3. (The existence of Brahman cannot be inferred), be¬ 
cause he is to be known only through scriptures.—3. 

COMMENTARY. 


The word ‘ not ’ is to be read in this su tra from the fourth sutra of 
this pa da. Brahman is not an object of inference to the seeker of truth. 
Why ? Because the scriptures or Upanisads are the source or the cause 
of understanding Him. So Brahman can be known only through the 
teaching of Upanisads. If it were otherwise, the designation’ ‘ aupanisada’ 
(the etymological meaning of which is “He is known through the 
Upanisads alone),” as applied to Brahman, would be meaningless. As 
regards the objection that the word, ‘ mnntavya,’ means that the existence 
of Brahman can be reasoned out, we explain that the reasoning may be 
resorted to, so far as it is consonent with the Upanisad or scriptures, to 
demonstrate the existence of God. So we find (in Mah&bMrata Vana- 
parva as well as in Kurina Purana) “ 13 ha or right reasoning is that by 
which we find out the true sense of a scriptural passage, by removing all 
conflicts between what precedes and what follows it. But one should 
abandon mere dry discussion.” Moreover the worthlessness of mere dry 
discussions, as carried on by Gautama, &c., is shown in sutra II. 1 : 11. 
This shows that mere dry discussion like that of Gautama, &c., should be 
abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to be known from the Vedanta 
and then meditated upon. This is explained further on in the sutra 
H. 1 27. Where it will be further explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is revela¬ 
tion. This also proves that the saviour Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that He possesses all 
good attributes which form His essential nature, that He is without modi¬ 
fication yet the creator of the universe, and that He should be worshipped 
in this way. 

0 Objection ):—An objector may say : how can it be said that scrip¬ 
ture is the means to know the Brahman? The Vedanta texts are not 
capable of being employed as commands and prohibitions, because they 
teach something which is already in existence, and therefore they are of 
no use. '1 hey are something like mere descriptive passages of the Vedas 
or other subjects: such as the sentences ‘ the world consists of the 
seven continents,’ &c. Only those passages of the Vedas are relevant 
which direct something to be done or something not to be done. The 
Vedas teach action. As in ordinary life, an imperative sentence conveys 
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the notion of something to be done.; u Let a man desiring wealth, go to 
the king.” “ Let a man suffering from dyspepsia, not drink water at the 
time of eating.” Similarly, in the Vedas we find commands and prohibi¬ 
tions, such as “ Let a man who desires heaven, perform sacrifice,” “ Let 
no man drink wine.” Tn fact, no one employs speech without any object 
in view .* and that object is either something to be attained by doing an 
act, or which is to be avoided by abstaining from an act. But Brahman 
is an existing object. Therefore passages like ‘Brahman is true, intelli¬ 
gence/ &e., are useless, because they do not teach or aim at teaching any 
particular action. Such passages can only be relevant, when they are 
employed in connection with other passages that direct some action. 
Thus, the description of a sacrifice or of a particular deity or of a sacrifi- 
cer, becomes relevant, in as much as these passages are connected with 
the act of sacrifice. As says Jaimini : — 

“As the purport of a scripture is action, those scriptural passages whose purport is 
not action, are purportless.” (P. ML I. 2 : 1). 

Again, “The constituent words of a sentence are pronounced with the word which 
expresses action ; the senses of the constituent words are the efficient cause of the sense 
of a sentence (as a whole) ” (P. M. I. 1: 25). 

{Answer ):—To this objection we reply, that it is an erroneous 
notion to think that the Vedanta text is useless ; simply because it does 
not teach any action. Though there is no direct teaching of any 
command or prohibition in it, yet in as much as it teaches the existence 
of God, wlib is the highest end of man; it has a utility of its own ; like 
the sentences ‘ there is weaith in tliy house,' &c. As a man who thought 
that he vvas a pauper and so felt miserable, gets happiness when some 
trustworthy person tells him that there is a great hidden treasure in his 
house; and as the attainment of that treasure then becomes the object of 
his life. And as the information ” there is a treasure in your house,” 
is not at all useless ; similarly is the case Avith the Vedanta texts. 
They certainly do not teach any action, but declare the highest truth, 
namely : that there exists a Being who is the Supreme end of man, whose 
form is intelligence and inexhaustible bliss, who is perfect purity and 
who is friend of all, who has sacrificed himself for humanity, Avho is mine, 
Avho is self of my self, whose part I am. Such a declaration can not be 
useless, because it produces a conviction of the existence of a Supreme 
Being. The Vedanta texts are, therefore, not useless, but produce 
certain effect in the shape of happiness and the removal of fear, just like 
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sentences ‘ a son has been born to thee,’ ‘ this is not a snake but a rope.’ 
Moreover the utility of Vedanta is clearly explained in the Ved&nta texts 
themselves. Thus we are told in one place that ‘He who knows Brah¬ 
man as true Being, intelligent and infinite, as hidden in the depth of the 
heart he enjoys all blessings’ (Tait. Up. TT. 1). So the knowledge of 
Brahman is not useless, as it leads to the enjoyment of all blessings. 

Nor can it bo said, that since the Ved&nta texts teach the attain¬ 
ment of certain fruits ; therefore, they teach action also. The whole 
context of the Vedanta is against such a view. It teaches knowledge 
(jriftna) and not action. On the contrary, it. decries karma or action, and 
its fruit; as somethi ng to be discarded. Therefore, to suppose that the 
Vedanta teaches action is to imagine something which is totally irrecon¬ 
cilable with it. Nor can we reasonably interpret that Ved-inta teaches 
anything but the truth about Brahman. Tt teaches that Clod is the 
cause of the rise and fall of infinite universes, that He is eternal, all¬ 
intelligence, that He is the ocean of infinite auspicious qualities, and 
that He is the abode of Laksmt. Every text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 
declare. Thus the Vedanta has its scope and authority in matters 
relating to Brahman and not action. Nor should it be said on the 
authority of Jaimini, that the Vedas teach action only, and the passages 
that do not teach action are redundant, and therefore, the Vedanta passages 
are redundant. As a matter of fact, the two sutras of Jaimini quoted 
above, should not be interpreted in this sense. For Jaimini himself was 
the disciple of Badarayana, and must bo presumed to he a devotee of 
Brahman, and could not have taught a doctrine in conflict, with that of 
his great master. In fact all that he has done in his school of Mimansft is 
to show that certain apparently redundant passages in the midst of tex*ts 
that teach karma described in the whole chapter should be interpreted 
as applying to karma, and that their literal meaning should be abandoned 
in favour of teaching karma. 

Thus in a chapter teaching sacrifice and karma occurs the sentence ‘He wept’ 
(Tait. Up. I. 5.1). Either this sentence is redundant as it does not teach any karma • or it 
must be interpreted to teach some action: namely, that at a certain stage the sacrificer 
must weep or shed tears. But as one cannot weep at will, therefore the above passage 
must bo interpreted as a redundancy. 

In fact those two sutras of Jaimini mean that passages teaching 
karma must either command something to be done or prohibit somethin c 
not to be done. 

If there be a sentence which does not fulfil the condition, it is either superfluous 
(P. M. I. 2:1.), or they must be interpreted to teach some action (p. M. I. 1: 25). In fact 
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Jaimini does not deal with Jnanakandya texts: texts with which Vedanta specially deals. 
His scope is in that portion of the Vedas which deals with karma and his sdtras refer to 
that portion only. It does not refer to Vedanta, and hia sutras should not be interpreted 
as such. 


THUS THE VEDANTA TEACHES SUPREME BRAHMAN. 


Adhikcirana I V. — The Samanvaya. 

(Vigaya): —Now In order to strengthen the above view, the author 
teaches that Brahman is the object of knowledge taught in all the Vedas— 
all the Vedas declare Brahman. Thus we find in Clopala Upatiisad : 

“ lie is sung by all the Vedas.” So also in the Katha 

Upanisad (1. 2: 15). 

That Supreme whom all the Vedas recall, whom all penances proclaim, whom men 
desire when they live as a religious Student.'* 

(Doubt) Ts it a fact that Visnu alone is declared by all the Vedas ?- 
or is it not a fact ? 

(Purvapaksa) It is wrong to say that the Vedas teach uniformly 
about Brahman. For we find that they teach karma also, about sacrifices 
and many other things. Thus some portions teach that by performing 
kariri (sacrifice)—rain falls, and that by performing Putryakamyaisti—a 
son will be born, and that by performing Jyotbtoma Yajila, one will attain 
heaven. The Vedas further teach various methods of performing sacri¬ 
fices. Therefore, it is not quite accurate to say that all the Vedas 
uniformly declare Brahman only. For passages teaching karma find their 
full scope, and exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence they cannot be applied to 
Vifnu. 

(Siddhanta) :—To this the author replies by the following sfitra 

sOtra 1.1. 4. 

3 M I * I * II 

*P3[ Tat, that, namely the fact that Vispu is the chief topic of knowledge 
in all the Vedas. lu, but, a word removing doubt, Samanvaycit 

by concordance : by right discussion, and interpretation. 

Note The sahgati i$ toeplkl. 
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4. (But Visrui is the subject matter of all the Vedas), 
because such is the-appropriate interpretation of all texts.—4. 


COMMENTARY. 


The word ‘ tu ’ means ‘ but,’ and is employed to rebut tlie above 
pfirvapakija. Jb is proper to say that Vi : nu is the uniform topic taught 
in all the Vedas, whether of kannakanda or Jnanakfnda. Why? 
Samanvayy't. Anvaya means construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 
construction of a passage after full discussion of the pros and eons thereof. 
When the above is applied to a passage, the proper sense of a scripture 
comes out. Ibat sense is that Vhiui is really taught even in those 
passages which apparently teacii performance of karma or ritualistic 
ceremony r otherwise how can we say that the text of the Copal a Upanhad 
is valid which says, ‘Visnu is sung in all the Upanisads.’ Even Lord 
Himself says so expvessedly in the Gita 


left 11 ^ h 


“lam that which is to be known in all the Vedas 
and the author of the Vedanta ” (G. XV. 15). 

Similarly in the Bhagavata Purana, we find 


I, indeed, the knower of the Vedas 


% fa* fat^i fangsr i 

“ None except me knows what is really taught by the commands and prohibitions as 
aid down m the karmakanda; what is really expressed by the mantras in the Devata- 
kanda, or what is the purpose of the passages to be found in the Jnanakantla. All the 
karmakandas refer to me because I am the groat sacrifice!-; all the mantras praise me 
because 1 am the highest Devata ; and all the Jnanakantla refers to me because I am tl.e 
creator of the world and withdraw it again to myself. Verily, 1 am this all ” 

Again, 

wt i 

, f • “ S : ri r tU : e !, e ? j ° in dUtieS as my WOrship ’ use Iad ™ wa ^ other names as my annel 
latton the texts that prescribe, as well as prohibit acts, point to me ; so, in such a state 
none other than mysolf understand their truo meaning.” 

That it has been said :— 

^ SISTfqj j 

“ Bithor aircotl y or indirectly, all the Vedas teach Brahman ” ic , r „ 

taught in the Jnanakdnda, where His essential nature attributes etc are fullv l 

subsidiary to J nana and thus indirectly lead to Brahman.” ceremonies are 

This is also the purport of the text already quoted 

cf 5^r i 
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“1 ask thee about that Person who is taught in fche Upanisads." (Br. Up. 9. 21). 
Again, 

?mrf srtsnnr ferfefUrfcr1 

Him the Brahinanas seek to know by the study of tbo Vedas, by the sacrifices, &c." 
(Br. IV. 4.22). 

As regards the objection that the Vedas teach the attainment of 
phenomenal things, like getting rain, procuring a son or acquiring 
Heaven, we answer thus: These are taught in the Vedas, as incitement to 
the acquirement of divine wisdom by baby souls ; and to prodth.ee a Mtk 
in mankind. For when one sees that the Vedic mantras have the efficacy 
of producing rain, Ac., then he gets faith in them and has an inclination 
to study them, and thus comes ultimately to discriminate the real and the 
transitory, the permanent and the illusory things of the universe, and thus 
gets love of Brahman and disgust with the phenomenal. Therefore, all 
the Vedas teach Brahman. Moreover, sacrifices, Ac., taught in the Vedas 
produce phenomenal results like rain, Ac., only then when Kama or strong 
will force is joined with the mantras. Those very sacrifices lead towards 
the purification of mind and illumination of the soul, when performed 
without such a desire for phenomenon. Thus Karmak&nda itself by 
teaching the worship of various Devatas, becomes part of Brahmajn&na and 
is really the worship of Brahman, when the element of desire is excluded. 
Such a worship purifies the heart and gives a taste for Brahman enquiry 
and does not produce any other phenomonal desire. 


Adhikarana V.—Brahman is hnowable , 

( Vhaya ):—By the above reasoning and by t.lie proper construction 
of Vedic passages, it will now be shown that Brahman is not inexpressible 
or undescribable by words. 

There are however some texts which apparently teach that Brahman 
is unknowable by mind and inexpressible by words. As we hear in Taitt. 

Up. (II. 4:1):- 

sqsiro ^ I 

« From whom all speech, with the mind turns away, unable to reach Him.” So also. 

srgrwr H 

“ He who is not expressed by speech and by which speech is expressed, that alone 
know as Brahman, not that which people here adore ” Kena. Up. 1. 5. 

2. (Doubt )Now arises the following doubt. Is Bralnnan expres¬ 
sible by word or is He not expressible ? 
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3. (PurvapaJim) :—According to above Srutis and many other 
texts Brahman is unexpressible by words. For had He been so expressible ; 
He could not be said to be self-manifest. Moreover we find in the Bhaga- 
vata Pur&na also the following :— 

“ That divinity whom mind and speech not attaining, fall back, from ; whom I and 
even these Devas know not, salutation to that Lord. (The speech of Maitraya in the 
Bkagavata). 

4. (Siddhanta) : —To this the author replies by the following 
Sidhanta sfitra:— 

sCttra 1.1.5. 

r I \ \ % l V. II 




inex- 


tksatefi, because it is seen. Na, not. A&ibdam, 

pressible. 

5. Brahman is not inexpressible by words, because 
it is seen that he is so expressly taught in the Vedas.—5. 

Note.—Here also is aksepa-sangati. 

COMMENTARY. 


The word ‘ atfabdam ’ of the sufra means that, in which or 

about which the word cannot penetrate or express. Brahman is not 
‘atiabdam.’ On the contrary He is ‘ tfabdam ’ or expressed by words. 
Why ? Iksateh “ because it is seen.” Because we see in the Upanisad 
itself that the suggestive designation of ‘aupanisada’ is given to Brahman. 
Which means, Brahman is known through the upanisad words. As we 
find in the Brihad&ranyaka upanisada. 

4< I ask thee about that person whom upaftigads teach.’* ( Hr. HI. 9 . 20). Hero tho 
person to be enquired into is called aupanisada—known through upanisada. 

The word ‘ iksateh ’ is formed by the affix ‘ tip ’ with the force of 
passive (bhava). (The proper affix ‘ te.b The anomaly is Vedic. 

That Brahman is expressible by words, we find from the following 
Gratis also ^ I ‘ whom all the Vedas declare, &c.’ 

(Katha II. 15.) 

True, Brahman is said to be “ atfabdam,” “ineffable,” only in this 
sense that He is not completely expressible by words. Thus, as the moun¬ 
tain Mem is said to be invisible, in the sense that no one can see all its 
parts, hut does not mean, that it is entirely invisible, so Brahman is said 
to be indescribable or inexpressible, in the sense that He is not com¬ 
pletely describable. For had He been totally unknowable, then in the 
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Kena Upanisad we would not have found it said, “ know Him to be as 
Brahman ; ” for how could one know the unknowable. Moreover in the 
phrase &o., “ from whom the speech turns back, &c.,” the 

word yatah shows that the speech does reach Him after realising Him 
a little; the same idea is expressed by the word aprapya “not attaining.” 

Moreover Brahman reveals Himself through the Vedas. This idea 
does not conflict with the notion of Brahman being self-revealed. For 
the Vedas are in a way the body of Brahman.- Consequently Brahman is 
describable by words. 

(Doubt) : May it not be so that Brahman is unexpressible by words. 
The being who is describable by words and who is referred to in the 
Vedas by iksati is Saguna Brahman. Such a Brahman, the Vedas reveal, 
as they are expression of His powers. While as regards the pure infinite 

Brahman, those passages refer to Him only figuratively. To this the next 

sutra answers thus 

- SUTRA 1.1. 6. 

m i * k 11 

qfar: Gaunah, saguna, Brahman =*Cln, atrd. ^ it, if. * Na, not. 
3TT?*T-!((S?rf Atma-Sabdat, because of the word atman. 

6. If it Be s<iid that the Creator of tlie world is saguna 
Bruhtttau, vve say, no; because the word .Atman is used in 
connection with it. — 6. 

COMMENTARY. 

Hie being, who is described as Brahman and is expressible by 
words, is not Saguna Brahman which has the l.ighest portion of Prakrit! 
called Sattva, as its vesture. Why do we say so? Because the word 
atman is used in reference to Brahman in these texts : _ 

“The atman alone was in the begin- 
ning as a person.” (Br. up. ) * IWr „ ^ 

tqtrf (Ait. Aranyaka). 

“ The atman verily alone existed before the creation of this universe. Nothing else 
was manifest then. He willed : “ Let me create the worlds.” 

Both these texts show that the being which existed prior to crea¬ 
tion lias been designated by the term Atman. This term Atman primarily 
applies to the infinite Nirguna Brahman, as we have already explained it 
in commentating on the Sutra I. 1.2. 

Moreover,-ill tile Hhngavata Pflriitia we find : — “ The wise call Him 

Bra .mm, l amnMman, Bhagavan, Who fa true intelligence ami without 
duality. 
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So also in the Vishn Purana, we find :—“ Oh Maitreya ! The word 
Bhagavan is applied to the Cause of all the causes.” All these Purana 
texts also show that the infinite Pure Brahman is the one expressible by 
words. Had the infinite Brahman been indescribable, He would not 
have been expressed by words. 


sOtra I. 1. 7. 

m i \ i vs u 

hh Fat, to that. Nisthasya, of the devoted. Moksa, release. 

SHspunp Upade^at, because of the teaching. 

7. (The Creator of the universe is Nirguna Brahman 
and not Saguna), because the devoted to Him attains salva¬ 
tion, according to the teaching of the scriptures.—7. 

COMMENTARY. 

The word ‘not’ is understood in this as well as in the next three 
Sutras. In the Taifctiriya upanisad we find (Ih 7.) 

“ world before creation existed verily in the state of asat or subtle, thence 
verily the gross was born. That Brahman himself made His self.” 

The upanisad then goes on to say q^l* 

ufsrsrfi qf*raq?» *roq srfhur fq^sq utfr qqfq 11 qqrsflhr 

SM 5PEq wq TfqRf II 

“ When verily this Jiva places fearless roliance (entire devotion) on This seer, (who 
is other than all these objects which are seen) on This Enjoycr (who is other than all these 
objects of enjoyments), on This Ineffable (for His Infinite attributes cannot bo fully 
described), on This Self-Luminous ( who has no nilayana or light to illumine him), then 
ho reaches fearlessness (release). But if this Jiva has the slighest doubt (and if hi s 
devotion has the slightest taint of hypocrisy) then there is Fear for him.” 

This shows that lie who is devoted to the supreme Brahman, who 
transcends all phenomenal universe, who is described by the Vedas, and is 
the Creator of the world, fiiute freedom from fear and rests in that 
invisible, incorporeal and undefined Supreme Brahman. This Brahman 
could not be Saguna Brahman. For then the text would not have said 
that His dovotee would get release. The Paramatman is Nirguna and 
Moksha is attained by the worship of Him alone. As we find in the 
BMgavata;— 

“ Th0 Saviour fIari is Nir S u P a (untouched by the gunas); He is the supreuio Person 
(by worshiping Him ohere is release'. He is above Prakfiti. He is the wisdom of the 
wisest. He is the witness of all. By worshipping Him, one gets the highest reward ami 
becomes himsolffree from all gunas." b ■ and 

4 
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sCfTRA I. 1.8. 

M l M II 



Heyatva, abandonment sprier AvacliauAt, not being said s* Cha, 

and. 


8. The Creator is not sagima Brahman, because the 
text nowhere teaches its abandonment in favour of some 
one higher.—8. 


COMMENTARY. 

Tf that Creator of the world were sagima Brahman, then in these 
vedanta texts, which teach various kinds of meditations and practices, 
we should have found some texts declaring his infei'iority, as they do 
with regard to men and women (who are all sagima entities). But we do 
not find any such texts. Is the saviour Hari described as an object 
of worship to his aspirants, because lie destroys all the gunas of His seeker ? 
Certainly Not. The texts describe that the transmigrating Jlvas 
(who are saguna) are to be discarded. As says a text:—3T%T 
“ Discard all talks of beings other than the saviour Hari” (Br. Up.\ The 
aspirant after release should meditate on the Lord in His aspect of creator 
also, as much as he meditates on Him as the True, etc. The pure 
Brahman is the Creator, (aud not Brahman beclouded by Maya.) 

Therefore, Nirguna Brahman alone is described in the Vedas. He 
is the creator of the universe. He should be the object of meditation to 
His devotees who want emancipation. 

Sf/TRA I. 1. 9. 

m i * i * h 

Svapyat, because lie merges into himsef. 

9. The Creator is not, Sagima Brahman, because He 
merges into Himself. (Not so the sagima which merges into 
something other than Himself,)—9. 

COMMENTARY. 

We find in the Brihadarauyaka fjpanisad :— 

(The above) That is infinite, this below is infinite. From that infinite proceeds this 
infinite. On taking away this infinite from that infinite, the remainder is still Infinite. 

(Br. V. 1:1.) 
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Now the infinity which is the manifested Brahman enters into the 
infinite, which is the manifested Brahman; and thus we see that Brahman 
enters or merges into Himself. Had it referred to Saguna Brahman, the 
text would have said that saguna enters into Nirguna, and not that it 
enters into itself. Moreover saguna is never said to he infinity. 

The literal meaning of above verse is this. ‘ Adas * (that) refers to 
the Root—form ; the unrnanifested ; 4 Idam ’ ‘ this ’ refers to the manifested 
form. Both these forms are Infinity. The manifested form of God, shown 
in His incarnations and when He acts as in Rasa, &c., comes out of the 
unmanifested root-form which is called Puma or infinite. The word 
uduchyate means ‘ becomes manifest.’ By taking away from that infinite 
Root-form, the manifested form; that is, by merging this manifested form 
into the unrnanifested Root-form, the remainder is that Root-form, which 
remains unmerged. The Puranas also tell us the same about the Saviour. 

That God creates and becomes manifold, but still remains Nirguna and the Supreme 
Person. He destroys and reabsorbs the manifested into Himself and still is infinite and free 
from all faults.—“Hari the first cause.” 

( Objection ):—But Brahman has two forms Saguna and Nirguna. 
The Saguna Bralnnau has Sattva for his limiting adjunct or vesture, it is 
He who is Omniscient, Omnipotent and the cause of the universe. The 
second the Nirguna Brahman,—is pure existence and consciousness, Infinite 
and perfect Purity. The Saguna Brahman is the Shakti or energy under¬ 
lying all the Vedas (the laws of nature). The Nirguna Brahman is the 
sense of the Vedas, the unity of all diverse Laws, So these are different. 
The Nirguna Brahman cannot create. The Creator is always Saguna. 

{Answer ).—This is not so. The following aphorism rejects this 

view. 


SUTRA 1.1. tO. 

M M I Ml 

uf%i Gatih-avagatili or knowledge, the conception. t a wWl^ Samanyat, 
because of uniformity. 

10. Saguna Brahman is no where taught in the Vedas, 
which uniformly describe the Nirguna Brahman only.—10. 

COMMENTARY. 

Knowledge or information given by all the Vedas has this thing 
in common, that they unanimously describe that there is a Being who is 
intelligence personified, who is omniscient, omnipotent, perfectly pure, the 
Supreme Self, and the cause of the universe ; and that by worshipping 
Him, He gives salvation to all. This knowledge is common or uniform 
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in all the Vedas. That being so, one Brahman is described in them. The 
division of Brahman into Saguna and Nirguna, has no authority in the 
Vedas. In the Glt& also we find the same. Says f5ri ICrisna:—“Oh 
Dhananjaya 1 there is no one higher than Myself.” (VII. 7). Was £$ri 
Krisna Saguna or Nirguna ? 

This idea is more clearly expressed in the next Sutra, where direct 
Vedic texts are quoted, to show that Nirguna Brahman is the subject 
matter of all the Vedas. 

SfiTRA 1.1. 11 . 


in m in ii 

^l ulatvat, because of a S^ruti text. «r Cha, and. 

11. And there is direct text (to show that Nirguna 
Brahman who is creator of the universe is the giver of salva¬ 
tion.)—11. 

COMMENTARY. 

In the ^vefiitlvatara Upanisad we read:— 

fa Tjp I 

^TcTT fajf in?’* II 

“ He is the one God, hidden in all beings, all-pervading, the Self within all beings, 
the witness, the perceiver, the only one, and Nirguna (free from qualities)” (Sv. VI. 11).) 

Here the word Nirguna, free from all qualities, is expressly stated 
with regards to Brahman. Thus we know that the Nirguna Brahman 
is the Creator and is so described. We cannot, therefore, say that 
Nirguna Brahman is inefiible and inexpressible. Those who say that we 
can know Nirguna Brahman merely by inference and not directly, that 
Nirguna Brahman cannot be the Creator, because He has no desire, and 
that creation can proceed only from a being that has a desire, are wrong. 
Because, if Nirguna Brahman can not be described by any words, then 
nor can He be suggested by the indirect implication of any word (lak- 
shana). For Laksanft or suggested force of implication or secondary 
significance of a word can only apply to those things, which are capable 
of being described by words. In fact, as the Vedas say that Brahman 
is invisible, &c., so they also say that Brahman is Nirguna. They do not 
convey the idea that Brahman is indescribable. 

(Objection) :■ But how can you say that He is Nirguna and at the 
same time possesses the attributes described in the Upanisad that He 
is all-powerful, &c. For Nirguna and Saguna are mutually exclusive. 
Either Brahman has qualities or He has no qualifies. 





(Answer )'.—This is not so. The contradiction is apparent only. 
Those who do not understand the occult meaning of the word Nirguna 
think that there is contradiction. The words Nirguna, &c., apply to 
Brahman, by excluding from Him certain qualities included under the 
term guna, &c. This is the negative side of the definition : while the 
words Omnipotent, &c., apply to Brahman certain qualities which He 
possesses as His positive side. Therefore, when we say that Brahman 
is Nirguna, we mean thereby that He does not possess the three gurtas 
or qualities of Prakriti Sattva, Rajas or Tamas. But He possesses 
certain qualities, which form His essential nature, such as Omniscience, 
&c. Thus there is no contradiction. So we also find in the Pur&nas 
'lhe material qualities such as Sattva and the rest do not exist in the 
Lord. He is the store house of all auspicious qualities. Therefore, He 
is infinite and perfectly pure. Hari the saviour is the subject matter of 
all the Vedas.” When the f*ruti says that “ He is nameless, &c.” those 
words simply mean that He cannot be fully defined by any name, because 
f* lie is infinite. They also mean that all names, so far as they denote 
material qualities, are not applicable to Brahman. Those who say that 
the words, Nirguna, &e., must be taken in their literal sense, and that 
Brahman is devoid ot all qualities should be asked, “ do these words 
convey any idea to you of Brahman or not ?” If they say “ They do 
convey the idea of Brahman:” then he is described by those words, and 
so can not he said to be avAchyci. But if those words do not convey any 
idea about Brahman, then it was useless to have commenced a description 
of Biahman by the use of those words, when they define nothing and 
describe nothing and convey no idea. 

Here ends the commentary of the eleven sfitras which form a 
subsection by itself. 

VERSE. 

Let us have faith in that Pure, All-knowledge, All-bliss, All-pervad¬ 
ing, Anandamaya Brahman, in whom all words find their true significance. 


Adhikarana VI—Anandamaya is God. 

Having proved, in the previous adhikaranas, that Brahman is des- 
cnbable by words, now the author Bad ar Ay ana takes up the topic of 
Samanvaya, and shows that several words of the Vedas which are an 
parently ambiguous, realy apply to Brahman. He begins with the word 
anandamayam, and takes up other words one after another till the end 
of the adhyftya. In the first Pnda, those words are taken up, which ' 




VEDANTA-SUTRAS. I ADHYAYA. 


[Govin 


m 


generally apply to a Being other than Brahman, and the author shows 
that by proper construction of the text, where those words occur, they 
must he taken to apply to Brahman, though in other places, they may 
apply to anything else than Brahman. 

{Vimya) :—In the Taittiriya Upanisad we read the following: — 
srsrfa^Tsitfrr “ He who knows the Brahman, attains the Highest/' 

After reciting this, the Upani§ad goes oil to describe the Annamaya 
Purusa, the Pranamaya Purusa, the Manomaya Purusa* and the Vijnana- 
maya Purusa in due order. The last Purusa described by the £$ruti is 
the Anandamaya, in these terms:— 

fen* qq, jpqfqsRW* qsqq to fSroftqfat:, ^nir: 

q^rs, srftn? q$n qnsqqmqT, m sfcrsr i 

“ Different from this Vijilanamaya is another inner self which is dnanadamya. The 
former is ailed by this. It also has the shape of man. Like the human shape of the former 
is the human shape of the latter. Joy (Priyam) is its head. Satisfaction (tnoda) is its 
right arm. Great satisfaction (Promoda) is its left arm. Bliss (Ananda) is its trunk. 
Brahman is the tail or support/* 

2. (Doubt):—!® this An an d ad am ay a a Jiva (or human soul) or 
Para-Brahman ? 

3. (Ptirva Pak$a ):—The anandamaya is Jiva, because the rfruti 
says “like the human shape of the former is the human shape of the 
latter/’ It is also called $arira atma, (or embodied self) “ The embodied 
self of this is the same, &c.” Therefore it refers to Jiva. 

4. (Siddhdnta) :—The anandamaya refers to Brahman and not to 
Jiva. So the author says :— 

SUTRA I, 1 12 

II 5 M M l II 

Anandarnayal.i, the full of bliss. Abhyftsat, 

because of repetition. 

12. TheAnandamaya is Para Brahman, because of the 
repeated use of the word Brahman in connection with it—12. 

Note This is an example of pratyud&liarana Sahgati. 

FIRST ANUYAKA. 

sii wsrfaqnitfq qr»r i er^swjrfjT i srotj# am 
jjfiqra i q*$ Wmq i i srsnuT faqfsqarfqi 

q?T*HT^HH *n$RT5T: I ^T^raTT^: I qi^HTfST: I ^<1! I 

grofr i ^fsrsqr qftqqq: i qtqsftsqtarR; i wnjfa: i ^cr^r; g^qt i w st qq 
i fio*-} i wf qf^cqn qgr? i q^n i qraraiRir i 

^ gsg i er^qq *rq% i i 
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He who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded : “He who knows Brahman, which is (ie., cause, not effect), which is 
conscious, which is without end, as hidden in the depth (of the heart); in the highest 
Ether, ho enjoys all blessings, at one with the all-enjoying Brahman.” 

Prom that self, (Brahman) sprang Ether (akasa), (that through which we hear); from 
ether, air; from air, fire; from fire, water; (that through which we hear, feel, see and 
taste); from water, earth ; (that through which we hear, feel, see, taste, and smell). From 
earth herbs, from herbs food, from food seed, from seed man. Man thus consists of the 
essence of food. This is his head, this his right arm, this his left arm, this his trunk 
(Atman), this the seat (the support). 

On this there is also the following Sloka: 


SECOND ANUVAKA. 


v SUP STSTW^ II *TP SRT^T <JP^TT fsicTTJ II V>it || 

?j? 3 TfrT<P II ^?THf I |l | grs*- 

JTt^srf^T ii sRPT'Trer^ 11 n n 

^rarn: atnF& il 11 cremes* rrg- 

%ftr ii crsursr wsrtsrn: trir^rr srn<riw h ^ h 

*r ** qgr 11 rtw 11 11 sun 

il q-f^rw: q$r:« *<th 3 frc: q$u II simsi *mi?f h qr«i€t qr*s 
srfagr 11 *rF<t 11 far^rsfqr^: n * h 

‘ From food ace produced all creatures which dwell on earth. Then they live bv 
food, and m the end they return to food. For food is the oldest of all beings, and there 
fore ii is called panacea (sarvausadha, i. &, consisting of all herbs, or quieting the heart 
ol the body of an beings)/ They who worship food as Brahman obtain all food. For food 
is the oldest of all beings, and therefore it is called panacea. From food all creatures 
are produced; by food, when born, they grow. Because it is fed on. or because it 
feeds on beings, therefore it is called food (anna). 

Different from this, which consists of the essence of forvu i„ n _i, .. . 

which consists of breath. The former is filled by this It also has fl ** , le “ mop Sel, » 
Like the human shape of the latte. Prana ^re^n| t ^ ^ vT °' T 

brea^i^isnsrightarm. Apana (down-breathing) is its left arm. ether ifits trunk 
The earth the seat (the support). ' trunk. 

On this there is also the following .Sloka : 

THIRD ANUVaKA. 

stto *3 vmm ii tow ^ il mwt ffc „ 

» an *wA ft*.« *4% WI , 

rs:tr■ ,w- ** ****»^ ** s 






% 
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as Brahman, obtain the full life. For breath is the life of all beings, and therefore, it is 
called sarvayusa. The embodied Self of this (consisting of breath) is the same as that 
of the former (consisting of food'*. 

Different from this, which consists of breath is the other, the inner Self, which 
consists of mind. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Yajusisits head, flik is 
its right arm. S&raan is its left arm. The doctrine (adesa, t\e., the Brahman a) is its 
trunk. The Atharvangiras (Atharva-hymns) the scat (the support). —- 

On this there is also the following bloka : 

FOURTH ANUVAKA. 

cir# n to htot sis ii sistot fastF*.* fqfcfar 
ii ?r^r qqr qnfft n q; n vresnscr qosiiu&uraRi h 
fqwr*nw ii n qr qq 5^%^ qq 11 q^q ysq- 

fqqcriq; 11 wqq pqfapsu ii qsp? sdN ii serf q$j: 11 
q^r: 11 qiran h 3^5 af^ngfr 11 wpS* ^rqfa ii tfrr =33^53- 
qw» 11«11 

‘ He who knows the bliss of that Brahman, from whence all speech, with the mind- 
turns away unable to reach it, he never fears.' The embodied Self of the former, (consist ¬ 
ing of breath) is the same as that of the former. 

Different from this, which consists of mind, is the other, the inner Self, which con¬ 
sists of understanding. The former is filled by this. It also has the shape of man. Like 
the human shape of the latter. Faith is its head. What is right is its right arm. What 
is true is its left arm. Absorption (yoga) is its trunk. The great (intellect) is the 
seat (the support). 

On this there is also the following b'loka : 

. FIFTH ANtTVAKA. 

nrara ?nr 11 qsqftfaj <i3%sfq q 11 feranr 11 q$r wsrg'Jr 

11 ftrarnr 5 r®r $ra:^ 11 wiin smisnrriisri^: qrqra^r f%<qt 11 ^qfcqror- 

Tawtgq %rq 11 q*qq qq qn€ft ii q: 3 ji?q 11 qq^nrifWM- 

ii qfqtrsqr 11 MN h ^ qf qq qq 11 

j^qfqviem^ II q?qq II cTR fsR^q RK: II qtqt q^: II 

q$r? ii qtqir 11 srgr 35*5 srfqgr 11 cr^iq wqfq ll ?fq 
q^q^TS^qrq;: it q 11 

“Understanding performs the sacrifice, it performs all sacred acts. All Devas 
worship Understanding as Brahman, as the oldest. If a man knows Understanding as 
Brahman, and if he does not swerve from it, he leaves all evils behind in the body, and 
attains all his wishes.” The embodied Self of this (consisting of understanding) is the 
same as that of the former (consisting of mind). 

Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfac¬ 
tion its arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (the support). 
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On this there is also the following Sloka : 

SIXTH ANUVAKA. 

sw&gr ii *mfsrsrf<r ^ il asrfa h 

?rcft f^ffrfrr ii »w tore gram 11 ss 11 ’srsrrcttsgjrari il sm- 
55taR srer il n^s#r \ li fa3T*U3 ssta; h 

T T^ rir ^ 3 II ^TS^TJRcT II «lf Wl StSTT^RT II cTqtSrTOrr II ^ <n^«^T 

df'^gHra^srer grf^fira « cir^gr 11 il 11 ^ 

il ^ n fnss’W wfasw* ^ H sr ii 

gifcf «r n grsura^ ii feN ii cTcsrerrcrairasi* '• 
wder li ?fcr ^ 53 ^; n ^ n 

‘ Ho who knows the Brahman as non-existing, becomes himself non-existing. He 
who knows the Brahman as existing, him we know himself existing.’ The embodied Self 
of this (bliss) is the same as that of tho former (understanding). 

Thereupon follow the questions of the pupil: 

‘ Does any who knows not, after he has departed this life, ever go to that world? 
Or does only he who knows, after he has departed, go to that world ? 

The answer is: He wished, may I be many, may I grow forth. Ho brooded over 
himself (like a man performing penance). After He had thus brooded, He sent fortli 
(created) all, whatever there is. Having sent forth, He entered into it. Having entered 
it, He became SAT (what is manifest) and TYAT (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) knowledge and without know¬ 
ledge (as stones), real and unreal. The Sattya (true) became all this whatsoever, and 
therefore the wise call it (the Brahman) Sat-tya (the true). 

On this there is also this Sloka : 

SEVENTH ANUVAKA. 

vpSfc*. ii< r<rt I grepirocr ii il 

’BSSSeripJcT il vi. \\ % w il grro ^grra^ *wf?r il 

%t H^nrs;: ii grt* vtwto ii «w ihmF^qifir H 

gr^r dls nfcisr il *»«r tow 

Jicft ii g^r ii w erw sra fldh ii cn^gr 

sra hwww il il da tons-pn**;: ii « » 

In the beginning this was non-existent (not yet defined by form and name). From 
it was born what exists. That made it Self, therefore it is called the Self-made. That 
which is Self-made is a flavour (can be tasted), for only after perceiving a flavour can 
any one perecive pleasure. Who could breathe, who could breath forth, if that bliss 
(Brahman) existed not in the ether (in the heart) ? For he alone causes blessedness. 
When he finds freedom from fear and rest in that which is invisible, incorporeal, undefined, 
unsupported, then he has obtained the fearless. For if he makes but the smallest dis¬ 
tinction in it, there is fear for him. But that fear exists only for one who thinks himself 
wise, (not for the true sage). 

On this there is also this Sloka: 

EIGHTH ANUVAKA, 

iift«rTs*msra: wfr il 11 11 jjspd- 

?rf<r dh 11 wn^rt *d?r u 3m 11 

5 
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‘snfsret ?f%gt H rT^tf <jfq#r ^ fari^q <jq?r jri^; ii qqft mgq 
qR^ ii ?r ^ snr Rrgqt qRs?T: it e qqft qg^q^qhffmHiq: H sitfqq^q 

gr^TH^T^T ii % ^ 5Tcf wg^ n^jgftiBTJTR^: ii h q^> ^-PRqqriqTmRfq: ll 
qtfqq^q qmusareq ll ?r q SR %q nfqsTOTfP^n l» h q*>: fq^^nt f^t:- 
ll qmR$*req ll % ^ qici fqqqit 

rwr^t: ii *r q* sttsttrsirt tqRTORjq: 11 srtfqq?q <snq;TOt?;rr*q ll ^ q 

SRRKsITqsiRf tqTHTWT*T!q-: II *T qq» q^^TRt ^RUTR??: 11 % SeNt 
tqr*fa qf*cT II Sltfsra^q qnFTRfRSq ll rf ^ SR q^^RT £qRlRR*U: II & 
q^t tqRUTTq^-: II «jtfqq*q qmiRcRq II FT ^ 5 TFT ^qratJITqfqT: II ^ 'V* 

^^qrqpar: ll %rtfqq^q qn^m^^Tii % ^ 11 sr q%r ff^qq* 

5CR!q: ll sfthrcreq ^retr^r ll <f ^ sr II sr qqr*. ststt q?t- 

*rs?: ll ^rffqq^q 11 q ^r 5Rr qjrtqq^qjqt: n si qqft asnn: 

uRfq; ll «rtNq^q *5rronf5?TO n *r q^qqf «p% ll .mrararerf^Ht ^r 
q^: ii ^ q qqfq^ ll qsRfgbRrwicq ll qqR5rqq«rTrJTRf<w^rwfcr ll qq 
srTqmq*nrRRiq^R>mfcr 11 q?r jRfaqmFRRfqsR>raf?r 11 q# fq^rRimTqn- 
qg<rcRnwfq ii qqRrq^RqmRRRq^RR 11 ^qrewrsgqr^: 11 c 11 

( 1 ) From terror of it (Brahman) the wind blows, from terror the sun rises, from 
terror of it Agni and Indra, yea Death runs as the fifth. Now this is an examination of 
(what is meant by) Bliss (dnanda) : Let there bo a noble young man, who is well read 
(in tho Veda), very swift, firm, and strong and let the whole world be full of wealth for 
him, that is one measure of human bliss. 

One hundred times that human-bliss is one measure of the bliss of human Ganclharvas 
(genii), and likewise of a great sage (learned in the vedas) who is free from desires. 

One hundred times that bliss of human Gandharvas is one measure of the bliss of 
divine Gandharvas (geilii), and likewise of a great sage who is free from desires. 

One hundred times that bliss of divine Gandharvas is one measure of the bliss df the 
Fathers, enjoying their long estate, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the Fat hens is one measure of the bliss of tho Devas, 
born in the Ajana heaven (through the merit of their lawful works), and likewise of a 
great sage who is free from desires. 

One hundred times that bliss of the Devas born in the Ajana heaven is one measure 
of tlio bliss of the sacrificial Devas and likewise of a great sage who is free from desires. 

One hundred times that bliss of the sacrificial Devas is one measure of the bliss 
of the (thirty-three) Devas, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the (thirty-three) Devas is one measure of tho bliss 
of Indra, and likewise of a great sage who is free from desires. 

One hundred times that bliss of Indra is one measure of the bliss of Brihaspati, and 
likewise of a great sage whe is free from desires. 

One hundred times that bliss of Brihaspati is one measure of the bliss of praj&pati 
and likewise of a great sage who is free from desires. 

One hundred times that bliss Of prajfipati is one measure of the bliss of Brahman, 
and likewise of a great sago who is free from desires, 
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(5) Ho who is this (Brahman) in man, and ho who is that (Brahman) in the snn, 
both are one. He who knows, when he departs from this world, reaches the Self of food, 
tho Self of breath, the Self of mind, the Self of understanding the Self of bliss. 

NINTH ANUVAKA. 

fJTO&a - II WQJ JTJTOT II sTfP'WT || H 

II s»r=r h rrqf?T ii HPJ sthrstr; ii qrqH- 

ii sr g <$ 5 r ii sir 0% ii 

* *W ^ II I^TR^ II sfcT II *. II 

From whom words with the mind, return, not finding him,—he who knows tho bliss 
of that Brahman, fears nothing. Yerily this thought does not afflict him Why did I not 
do tho good? Why did I do the evil?” He who knows this pleases his self with both 
these. Yea, with both these does he please his self. This is the Upanisad. 

COMMENTARY. 

The Anandamaya is the Supreme Brahman. Why do we say so? 
Abliyasat-beeause of repetition, [n the passage just following the above, 
where is described the anandamaya; we find the following in the Taittiriya 
tJpanisad II. 0. : i.—ira&V SW?f?T 510 fcT ^ ^ 510% 

*R%?I %£: || 

“ He who knows the Brahman as non-existing becomes himself non¬ 
existing. He who knows the Brahman as existing, him we know existing.” 
In the above passage, we find twice the repetition of the word Brahman. 
Abhyasa or repetition means uttering a word again, without any qualifica¬ 
tions. Nor can it be said, that this Brahman vvbich has been repeated, 
refers to the Brahman occuring at the end of the above passage, where 
Brahman is said to be the tail or support. For in the previous passage, 
we find one rfloka each given after Annamaya, Pranamaya, &c. Thus the 
illoka of Taittiriya 11. 2. 1 :— 

“They who worship food as Brahman obtain all food. For food is the oldest of all 
“ things, and therefore it is called Panacea. From food all creatures are produced, by food, 
“ wh.en born, they grow, because it is fed on, or because it feeds on beings, therefore it 
“ is called food (anna).” 

J his is given after annamaya ; and refers to the whole annamaya, 
and not to the tail or support of annamaya. Similarly, the sfloka of 
Taittiryia IT. 3. . 

“The devas breathe after breath (prana) so do men and cattle. Breath is tho life 
“of beings, therefore it is called aarvayusha (all-enlivining)." 

This is given after Pranamaya, and does not refer merely to the 
tad or support. Similarly, the efloka of Taitt. II. 54. 

“He who knows tho bliss of that Brahman, from whence all speech, with the mind 
turns away unaWe to reach it, he never fears." The embodied self of this (consisting of 
mind) is the same as that of the former. ^ 
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This is given after the Manomava and refers to the whole of it, and 
not to its tail or support. Similarly, the cJloka of Taitt. II 5 :— 

** Understanding performs the sacrifice, it performs all sacred acts. All devas worship 
“understanding as Brahman, as the oldest. If a man knows understanding as Brahman, and 
“ if he does not swerve from it, he leaves off all evil behind in the body, and attains all his 
“ wishes. The embodied self of this (consisting of understanding) is the same, as that of 
“ the former (consisting of mind).” 

This is given after Vijfmnamaya and refers to the whole of it and not 
to its tail or support. Therefore, the dloka ‘ He who knows’, &a, refers to 
the whole of Anandamaya, and not to the tail or support. Therefore, 
Anandamaya is Brahman. 

Though the Anandamaya occurs in a series of words refering to Jiva, 
yet it does not refer to it, because of its impossibility; and because there 
is a difference of name also. This will be fully described under the sfitra 
III. 3 : 13, where it is explained what is meant by joy being the head of 
Brahman, Ac. 

(' Objection ) : -How can “ Anandamaya ” here refer to Supreme Brali- 
mhn, when it is a member of a series of terms, like annamaya, &c, which 
refer to jiva, who is certainly not anandamaya, but full of miseries ? 

(Answer) : —There is no fault in this. Because Brahman is read in 
such a series, in order to make it easily understandable by men of small 
intellect. The Vedas, like a great philanthrophist, describe the Supreme 
Self, by first describing the non-self ; this by constant approach towards 
the true Brahman, by words which refer to something more and more 
interior and finer ; and ultimately they show Brahman. It is something 
like a person trying to point out the small star Arundhati. He, points 
out at first some big star near it, and says this is Arundhati ; and thus 
leads unto the true Arundhati. So the tfruti first points out the various 
non-Brahmans, and ultimately points to the true Brahman, the Ananda¬ 
maya, the inmost. 

The passage does not mean that Brahman is taglit in these Upanisads 
merely as a secondary object. ' But He is the primary object of teaching 
here. Moreover in the next Chapter of Taittlriya Upanisad, i. e., in the 
third Chapter called Bhrigu Valli, Varuna, on being asked by his son to 
teach him what is Brahman, first defines Brahman as the Cause of the 
Creation, Ac., of the universe, and then teaches him, that all material 
objects are Brahman, such as food is Brahman, Prana is Brahman, Manas 
is Brahman, &c. He says this in order to teach that they are the materials, 
with which the universe is made ; and ultimately he finishes his teaching 
with “Amanda,” declaring that “ ananda ” is Brahman. Here he stops and 
concludes by saying “ this doctrine taught by me is based on Brahman 
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the supreme.” (Taitt. Up. III. 6. 1). Farther, in the conclusion also he 
says : — 

“ He who knows this, when he has departed from this world, after reaching and com- 
“ prehending the Self which consists of food, the Self which consists of breath, the Self 
“ which consists of mind, tho Self which consists of understanding, the Solf which consits of 
« bliss, enters and takes possession of these worlds, and having as much food as he likes, 
“and assuming as many forms as lie likes, ho sits down singing this saman (of Brahman) : 
‘Havu, Havu, havu ! ’’ (Taitt. HI. 10. 5)." ■ 

This passage also shows that iinandamaya is the supreme Brahm an. 

Moreover in the Bhngavat Parana we find ‘ 

« The annamaya has the shape of man. In this series beginning with annamaya, the 
last one (namely the anandamaya) is one which is beyond Being and Non-being -thou 
O Lord art that. Thou art the final term of this series—the True.” 

Nor is there any contradiction in applying the epithet “ S&rira ” 
(embodied) to Brahman. For we find the druti declaring that the whole 
universe is the body of the Lord; as the well known Antaryami Chapter of 
the Briliadaranyaka Upanisad shows (Br. III. 7. 3):— 

“ whose body is the earth.” 

Note. —The whole passage is given below. 

“ Ho who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is, and who pulls (rules) the earth within, He is thy Self, the 
puller (ruler) within, the Immortal.” 

“ He who dwells in the water, and within the water, whom the Abater does not know, 
whose body the water is, and who pulls (rules) the water within, He is thy Self, the puller 
(ruler) within, the Immortal.” 

“He who dwells in the fire and within tho fire, whom the fire does not know, whose 
body the fire is, and who pulls (rules) the tire within, He is thy Self, the puller (ruler) 
within, the Immortal.” 

“ He who dwells in the sky, and within the sky, whom the sky does not know, whose 
body the sky is, and who pulls (rules) the sky within, He is thy Self, the puller (ruler) 
within, the Inmortal.’* 

“He who dwells in the air (vayu), and within the air, whom tho air does not know, 
whose body the air is and who pulls (rules) the air within, He is thy Self, the puller (ruler) 
within, the Immortal.” 

“ He who dwells in the heaven (dyu), and within the heaven, whom the heaven does 
not know, whose body the heaven is, and who pulls (rules) the heaven within, He is thy Self, 
the puller, (ruler) within, tho Immortal.” 

“ He who dwells in the sun (aditya), and within the sun, whom the sun does not know, 
whose body the sun is, and who pulls (rules) the sun within, He is thy Self, the puller 
(ruler) within, the Immortal.” • 

“ He who dwells in the space (di*ah), and within the space, whom the space does not 
know, whose body the space is, and who pulls (rules) the space within, Ho is thy Self, the 
puller (ruler) within, the Immortal.” 

“He who dwells in the moon, and stars (chandra-tarakam) and within the moon and 
stars, whom the moon and stars do not know, whose body the moon and stars are, and who 
pulls (rules) the moon and stars within, He is thy Self, the puller (ruler) within, the 
Immortal.” 
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Jiva. Therefore, it must be different from the Jiva, for the donor and 
donee can not be one and the same. 

In the above passage, the word Ananda is used, but it means 
Anandamaya. 

SfrTRA T. 1: 15. 

^ UT^TrT IMO l 3 V. II 

M^mra, of the mantra. Varnikam, described ; mantra-varniknm 

is a compound word meaning 14 lie who is described in the mantra portion.” 

Eva, alone, even. =q* Cba, and. Givate, is sung (by the BiAlimnna portion). 

15. Moreover the Being, described in the Mantra por¬ 
tion of the text, is again referred to as Anandamaya in the 
subsequent portion of the above passage.—15. 

COMMENTARY. 

Tlie above passage opens with the declaration of SjTf« W Prf 

H5T II “Satyam, JiiAnam, Anantarn is Bralunan.” 

The Brahman so expressly mentioned in this mantra portion, is sub¬ 
sequently described as Anandamaya in the Brahmana portion. Therefore, 
Anandamaya is not Jiva. The sense is this. The Taittlriya TJpanisad 
commences with the declaration, 5Tglf^T<^IIftfrl “The Knower of 

Brahman obtains the highest.” This shows that the worshipper Jiva 
obtains the worshipped Brahman. This object of attainment by the Jiva, 
which was mentioned in the opening passage, “ Brahmavit Apnoti Param,” 
is further fully described in the mantra “ Satyam, j him am, Ac.” The same 
Brahman alone should be taken to be referred to by the word Anandamaya. 
The subsequent portion of Taittlriya Valli commencing with the word 
“ Tasmat va etesmat atmana, Ac.” is an exhortation and exposition of the 
Brahman mentioned above. Therefore, Brahman who is the object 
attained, must be considered as different from the Jiva who obtains, 
because the obtained and the obtainer can not be the one and the same. 
Therefore, the Anandamaya is not Jiva. 

{Objections). --If the Brahman described in the above mantra were 
really different from the Jiva, then by proving that Brahman is Ananda¬ 
maya, the Jiva could not be Anandamaya. But Jiva and Brahman are not 
different. The essence which forms the Jiva when it becomes free from 
Avidya or Nescience is really one with Brahman, and the effect of this is 
that the Jiva is Jiva, so long as it is over-powered by mtiyA. The mantra, 
therefore, asserts that a Jiva who is free from maya is Bralunan. There¬ 
fore, the term Anandamaya may apply to Jiva, when the latter transcends 
all limitations of AvidyA. 







(Answer ).—The author answers this objection, by the following Sfitra 
declaring that Jiva can never be Brahman even when Mukta or released. 


sC r TRA I. 1: 1C. 

n ii 

?T Na r not. jm: Itarab, the other : i.e. y ttie Jiva. An-upapatteh, 

because of the impossibility, non-reasonableness* 

16. The Jiva is not the being referred to in the Mantra 
“ satyam, &e.,” because of the impossibility of such a 
construction.—16. 

COMMENTARY. 

The “other” * itara’ of the Sutra refers to the Jiva. The Jiva, even 
in the state of mukti, is not referred to by the Mantra “ Satyam Jhariam 
&c„” because sucli a construction can not be put upon that verse. For the 
Mantra says: *Nk*niiP*.TOf®pnT ferqf^^rr “ He who knows 

Brahman who is Satyam and Jfi&nam and Anantarn, &c., enjoys all bless¬ 
ings, at one with the all-enjoying Brahman.” Here the Jiva and the Brah¬ 
man are distinctly shown {©separate, for they both enjoy blessings together 
and concurrently. The word ‘ VipatJehitft ’ is used in the above Mantra, 
it literally means “ He whose chit or mind sees (Patfyati) diverse (Vividha) 
objects.” [The word ‘ Pasiya ’ lias become Pasl by Pritlodaradi Gana 
(Panini VI. 3. 109). The word ‘ vi’ is applied to Brahman, because He is the 
past-master in the art of enjoyment. The Jiva when free from Avidyft 
enjoys all blessings along with Brahman ; namely, in the matter of 
enjoyment he becomes almost a peer of Him. The word ‘ Agnate ’ in the 
above text is a vaidic anomaly. It is derived from the root ‘ as! ’ to eat, 
and the vikarana !$na ought to have been used along with it; but by 
anomaly it has taken the Vikarana <fnu, and is declined in the Atmanepada ; 
instead of ‘ Asfn&ti,’ we have ‘Agnate’. This anomaly is according to 
lanini Sdtia III 1: 85.] Though the Jiva, when mukta is a companion of 
Brahman, in the matter of enjoyment, yet superiority is to be given to 
Brahman even here. 

The devotee does not become superior to Brahman, though Brahman 
becomes the friend and the lover of the Jiva. As says the Bhagavata : - 

STTt *ylfwT flf flrRTi srcn II 

“My devotees bring me under their control as the devoted wives 
bring their loving husbands under their control.” 

6 
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SClTRA I. 1: 17. 


m m ^ ii 

Bheda, difference. Vyapade&P, because of the declaration. 


17. The being described in the mantra portion 
“ Satyam jnanam” is not Jiva, though mukta, because there 
is a declaration of difference.—17. 


COMMENTARY. 

We find in the same valll (Taitt. Up. 7 : 1 see sfitra 14) ; “ That 

which is self-made is the most sweet. Only after tasting the sweetness of 
that sweet one, does one perceive what is ananda.” This shows that after 
tasting the sweetness of that Anandamaya, who is referred to in the mantra 
portion as Brahman, the Jiva comes to perceive the real nature of 
Ananda. This also shows, that even in the state of mukti, the Jiva is the 
perceiver and Anandamaya is the perceived ; and thus there remains a 
difference between a perceiver and perceived even in that condition. 

Though the texts like these grfhf WBTjftfrT “even becoming like 
Brahman, he attains Brahman, ” &c., (Br. IV. 4,- 6) apparently show that 
Jiva and Bi-ahman become one, yet as a matter of fact, they do not declare 
the non-separateness of the Jiva and Brahman. The sense of these 
passages is this that the Jiva becomes like Brahman and not actually 
Brahman, for the attainment of Brahman means the attaining of similarity 
with Brahman, for a being merged in Bralnnan is included in the term 
Brahma-bhuya ‘one who has become Brahman.’ (In other words the 
phrase Brahma-bhfiya means brahinapya one who has reached Brahman.) 
Thus says the Ssruti :—“ Uiranjanam Paramam siunyam upaiti ” (MandL 111. 
1:31) “shaking off good and evil, he reaches the highest similarity." 
So also in the Gita XIV. 2, we find:—“Having taken refuge in this 
wisdom and being assimilated to my own nature, they are not reborn.” 
The word ‘ Eva ’ denotes also likeness. As vve find in the following :— 
“ The words “ Vava,” “ Yatha,” “ Tatha,” ‘ Eva,’ and ‘ Iva ’ have the mean¬ 
ing of similarity.” Therefore brahma eva means “ like Brahman.” 

(Objection): —The Sattva guna of Prakriti causes bliss (ananda). It 
is light and the cause of luminosity or knowledge. This Sattva guna, by 
modification, becomes the cause of bliss. Therefore, the Pradhana or 
Matter is Anandamaya and not Brahman. 

(Answer) :—This objection the author answers by the following:— 









Eh&sya.] 
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StlTRA I. 1: 18. 

Jngsrcfaar ii t m nc n 

3*RF5; Kamat, because of desire or willing. Ciia, and. qf Na, not. 
$r3*TR Anuinana. the infer red one, i.e m , the Pradh&na. Apeks&, necessity. 

18. Because of wishing, the Anandamaya is not 
Pradhana.—18. 

COMMENTARY. 

hi the Taittiriya UpAnisad 'll. 6. 5:) we find; 
snrpftni “ He Wished 8 may 1 be many, may T grow forth.” Thus creation 
proceeds by the mere wisli (Kama) of the Anandamaya. Now, according to- 
Sft/ikhya, Prakriti is non-sentient, and can have no Kaniana or wish. 
Therefore, the Anandamaya, with regard to which the word Kama is used, 
can not be Prakriti. 

sCTRA I. 1; 19. 

wftuaw =* ^ihi srrfer not i tt n 

jftni Asm in; hi him, iirtlie person* called Anandamyn. VW Asya, Iris, 
of the Jlva. ’W Cha, and. ?Tf Tat, that,, (fearlessness ), qfr Yogam, union. 

tiasti, teaches (^ruti). 

19. The Anandamaya is not Pradhana, for the ad¬ 
ditional reason that the iS'ruti teaches two-fold Yoga of the 
Java with it.—19. 

COMMENTARY. 

When a Jiva is fully devoted to this Being of Bliss, he obtains fear¬ 
lessness ; while if he is not fully devoted, lie is met with terror. For so 
says the Sruti (Taitt. IT. 7. 2). 

yp smrisftWBsSKsqitapi sfasf i 

“ When lie duds freedom ftom fear, and rest it, that which is Invisible; Inoetbbroal 
Undefined, unsupported, then he has obtained the Fearless. For if he makes l„,r m ’ 
smallest separation from It, there is fear for him. Hut that fear exists only for one who 
thinks himself wise, (not for the true sage)." * who 

This teaching has no bearing with regard to Pnuihfina; for aceord- 
mg to Safikhya, it is the separation from Pradh&na that gives fearlessness 
while it is union with Pradh&na which is the cause of bondage and all 
fear Thus Pradhana has all the attributes diametrically opposed to those 
o t ie Anandamaya ; for union with the Anandamaya produces fearlessness 
while the slightest separation from Him, is the cause of all fear Thus it’ 
has been established that the Saviour Hari alone is the Anandamaya etc 
and neither Jiva nor Prakriti is so. ’ ’ 
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VII Adhikarana. 


-The Being in the Sun and the Eye 
is Brahman. 


The wonderful Puruea of Chh. Up. described in chapters T. 6 & 7 is 
Brahman. 


(Vifjaya :—In the Chliandogya UpanUad we read as follows :— 

*qWqqfjr: 3TO ETW 

nui q^tarcqpfqq^a *ro??r- 

II r ii q*r^r*tifc?5n sim 

d ^JT 5T^Te«9?T«J^gS SW qttq qiSJfi^itSWsq^rW 

ii =si?5*ii: sfm q^r^qr^q«$*»i stra 

^qq qsewr»$fei sn q f 3un qTO<r?srro nail *** g# m 

to cTf^rm simarsmsqq^a qm 

llt^ II W ^IcT^T^^I VM «T } &r«BW TVXt*i TO <$*a a«TO<ia=rt- 

hw q farwn 3 ^ fc^?n?j»wft^% 5 r qnnnqTOissr 

f& gspr. a ^ il ?r*q q*n q><qr*r rtu *»<w 

^iwy: qictW sfqq 3%% SI Vm&T q B«T ^ II <9 II <lW * 

gro =q fbaSl rq*n<TT * *w *t ws^iw*^ 

^ t*T«WT*lt II II 

tfcTUlFI ^0? **5l II ^ II 

imp res t qvtsra; sum Enn sro Er^m^raans^ 

im ftqfr qrifcr m w^wwwm H \ iiq^TOfcm m* 

aq qigmq^ gfr Eire <a^q ETrs5?wr»m^ifEmi« R il 

snw 531 

n^MHEcic^m il ^ il qq q^*q:'3ps «t: IMq qsfte to zmm <r- 

qwfwfcjqsa qw #q^ ^q q^iter^qn 5p5 w 
^3 ^irsq qqlsi to iwcf^q^cT^rnr 11a n qq q qqhR»ft$rfqj 

Ilgr^^TTtT ElfTO cTST^^TW ^ qm^h^ 

It hsol qww asrm 11 q 11 * qq Sr ^areqr^arisqt shRWtat ngwwr- 
msSrfa qsr vt ^tqirqf niqj^r % mq% mm* vi^Efqqt 11 ^ 11 qq q qq- 
^q ^tw nrq? 3 «V e niq^r q qq ^ qtfoiTrTOTsqt ®>w- 

<E?fT^^3rj|^' tq^T3TgS?3 II 'j II 


1. rrho Devi Sarasvati called) Xiik verily (pervades) this (earth); fthe Deva VAyu 
3 alled ) Banian (pervades) tire ; thus this (fire is seen to) rest on that (earth) ; therefore, the 
3&man is sung as resting on the ftik. Sa is this earth, and Aina is tiro and' that makes SSma. 

% ^Tho Devi Barasvati as presiding over) sky is verily ttik, (the Deva V£yu as 
>residing over) air is Satnan. This Sanian is refuged in that Rik. The sky is S& and the 
iir is Ama, and thus the .Sarna is made. 

3 . The Heaven (Sarasvati) is verily liik, and the Sun (V£yu) is Sdman, this S^man is 
iung as based cm the #ik, the Heaven is SA and the sun is Ama, thus Sama is made. 
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4, (The Devi Sarasvati dwelling’ in) the stars is verily Rik and (the Deva Vayu in) 
the moon is S&man. This SArnan is refuged on that Rik. Sa is the stars ; Araa the moon; 
and thus Sima is made. 


5. Now that which is the white light of the sun that indeed is Rik, again that which 
is the blue, exceeding dark light of the sun, that verily is SAman ; thus SAman (darkness) 
is refuged in that Rik (brightness); therefore, the Simian is sung as refuged on the Rik. 
Now the Sa is the white light of the sun ; and the blue and deop dark is Aina, and that 
makes Sanaa. 


0. Now that (Being residing inside Vayu and Sarasvati) which is seen in the sun, 
(in meditation) as full of intense joy, with joy as beard, joy as hair, joy all together to the 
very tips of his nails. 

7. His two eyes are like fresh red lotus. His (mystic) name is Ut, for he has risen 
(Udita) above all sins. He also, who knows this rises verily above all sins. 

8. Rik and Sama (i. e., Sarasvati and chief V£yu) are the ministrels of the Lord ; 
therefore he is called Udgitha. (He who is praised as Ut) and therefore, he also who sings 
Him is called Udgatri. He* (the Lord, called Ut) is the Ruler of the worlds above that 
(above the heaven plane). He rules those worlds and awards the desired objects to the 
Devas. This is Adhidaivata or cosmological. 


SEVENTH KHANDA. * 

1. Now' the psychological. The Rik is Speech, and tho Saraan is the organ of 
respiration. Thus respiration is seen to rest the organ of speech. Therefore, the S&man 
is sung as resting on the Rik. Sa is the organ of speech, and Ama is tho organ of respi¬ 
ration. That makes Sain a. 

2. The eye is the Rik, and the Jiva is the Sa naa. This Simaa is seen to rest on 
the Rik, therefore the Si man is sung to rest on tho Rik ; Si is tho eye, and Ama the Jiva ; 
and that makes Sama. 

8. The ear is the Rik and the mind is the S&man ; this Saman is seen to rest on the 
Rik ; therefore, the S&man is sang as resting on the Rik. Si is the ear, Ama is the mind. 
That makes Sanaa. 

4. No v the white light of the eye is indeed Rik, and the blue exceeding dark light 
of tho eye is SA nan. This SA n in is refuged on that Rik. Therefore the SAimn is sung as 
refuged in the Rik. Sa is tho white light of the oyo, Am i is tho blue exceeding dark 
light, and that makes Sama. 

5. Now the person that is seen in the eye is the all-wise, all-harmonious, and up- 
lifter of all. HA U all-advr ible. He is all-full. The for n of that person in the eye is the 
same as tho form of the other person in tho sun, the ministrels of the one are the miiiis- 
trels of the other, the name Ut of the one, is the name of the other. 

6. Ho is the Lord, who rules tho worlds beneath the physical, and awards all the 
wishes of men. Therefore all, who sing any sang, sing really to Him, and thus really 
from Him they obtain all wealth. 

7. Now ho who knowing this sings a S&man, sings to both, ho roally sings as if 
inspired by Him, and obtains the worlds beyond that and the wishos of tire devas. 

8. Now through this alone ho obtains all the lower worlds and tho desires of human 
beings. Therefore, the Udgatri who knows this should say:—“To accomplish what 
particular desire of yours, O Yajamana, shall I sing out ? ” For he, who knowing this, sings 
out the Saman, is able to accomplish the desires of bis Yajam&na through his song, 
yea, through his song. 


A 




{Doubt) : —Now arises tins doubt. Who is this wonderful person, 
seen in the orb of the sun and in the orb of the eye ? Is it some Jiva, 
who by his extraordinary sanctity and wisdom, has attained the position 
of a divine personage, and resides in the solar sphere, and in the human 
retina? Or is it supreme Brahman? 

( Purvapaksa) :—The being above described is a Jiva who, owing 
to his good deeds and wisdom, lias attained this position, because he is 
described as possessing a body. Because he is supremely wise and holy, 
therefore he possesses the power of ruling the worlds and awarding the 
fruits of action and desires of the gods and mankind ; and, therefore, the 
above passage teaches the worship of some highly evolved Jiva. 

(Siddhdnta ):—-To this the author answers by the following Sfttra : — 

SOTRA I. 1: 20. 

3FcT$ cTf II \ I % I R° II 

Antas, or Antar the Being within (the ?un and the eye). Tat- 

dharma, His attributes, the attributes of the Supreme. Upade&tt, 

because of teaching. The Sruti gives to this Person in the sun and the eye, 
attributes which solely belong to God : therefore this Person must be Brahman. 

Note -.- This is dristanta sangati. 

20. The being inside the sun and the eye is Para- 
matman, and not any Jiva, because £he attributes of the 
Supreme Brahman are taught therein.—20. 

ITo who is inside the sun and the eye, is verily the Supreme Self, and 
not any exalted Jiva. Why? Because in this chaptei of the Ohh. Up. 
we find attributes which are applicable to Brahman only and not to 
Jiva. He is said to be “ apahatapapma,” “ above all sins no Jiva can 
be so described, for rising above all evils and destroying all karmaa is 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
karma, while we know that Jiva is bound by karma, and tainted with 
sin No doubt, highly evolved Devas and Jivas take up the offices of 
ruling over the lower spheres, and fulfilling the desires of the other 
jivas, and awarding the fruits of actions to them. But such evolved 
souls are not primary rulers of the world. Their power and action are 
derived from that of Brahman and are the results of their meditation on 
Him. Moreover meditation on those exalted Beings is not equivalent 
to the meditation on hfvara. No doubt He is described in the above 
passage as having a body, but merely from such a description, we are 
not entitled to conclude, that He is a Jiva. For in the Vedas we find, 


* 
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(snob as in the well-known Puru^a Sukta of the Rik-Vecla X. 90.) that 
the God is described as an Almighty Man-like beibg. bimilarly we 
find in the other Upani^ad passages, the same (anthropomorphic) des¬ 
cription “ I know that great person (purusa) of sunlike lustre, beyond 
the darkness, &o ” All these passages of the Vedas and UpanrsacJs 
show that the Supreme Brahman has an immaterial, non-Prakritik divine 
body of His own. 

SUTRA 1.1. 21. 


Bheda, difference, Vyapadesat, because of declaration. ^ 

Cha, and. ^qr: Anyah, another, oilier than the Jiva. 

SUTRA XXI. 

21. The Being above-mentioned is other than Jiva. 
Because there is a declaration of its being separate from 
Jiva.—21. 

COMMENTARY. 

It must, be admitted tlmt the Inner Ruler, the Supreme Self is 
described there, and it is separate from the individual Jiva whose body 
is the sun : that is to say, the above passage describes Brahman and not 
the solar Deity. Thus in the BrihadAranyaka Upanisad, we find that 
a distinction is drawn between the Jiva whose body is the sun and 
the Inner Ruler, the Brahman, who rules even the solar Deity 

He who dwells in the sun (Aditya), and within the son, whom the sun does not 
know, whose body the sun is, and who pulls (rules) the sun within, he is thy self, the 
puller (ruler) within, the in8 mortal.” (Br. Up. III. 7: 9) 

Therefore the Being here described is not any exalted Jiva but 
Brahman Himself: because the Being described in the ChhAndogya, and 
that described in die BrihadAranyaka should be one and the same, as the 
texts are similar. 


Adhikarana VIII.—The Akasa of CJih. Up. I. 9. is Brahman. 

(Vi«aya ):—In the Ghhandogya Upanisad we find : — 

«i>r nfoftsmiTst fftr sisnfoj * «rr fnifa 
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[Go: 



sr qq qdqfrqr^gifa: h qqrsqqrt q*ta€ftr$rcq «qfo qd-aftar^ns 5rtcR. 
sjqfcT q qcrt# ftnci^qdq€rar& ^^>«igqr^ n q ii q& tqqfcrspqr ^rc«r 
^^teqr^-T^qtqrsr qiq^ qq qsnqrggrhi qdq€r^t fcwrqqr- 

qqM^bfc ^rqq qnswfq 11 ^ 11 rroigfaf^r% ssta; tfq sr q qq iiq fast* 
gqrca qbq€ter qq 3tqq «qiq qqigNT$i% ssta tfq 

55tq>*fq ii y it 

1. Thou Salavatya asked “What is the goal of Brahma?” “The All-luminous 
Visuu,” replied Pravaliana “ For all those (mighty) Beings take their rise from tho 

All-luminous and have their setting in the AJl-luminous. The All-luminous is greater than 
these, the All-luminous is their great refuge. He indeed is higher than the highest, the 
Udgitha, the infinite. 

2. He who meditates on Udgitha as the Greater than the Great, knowing it thus to 
be the Supreme goal, the Greater than the Great becomes his protector, and he obtains 
the worlds which are greater than the Great (such as Vaikuutha, &c.) 

8. “ Those among mankind who will know this Udgitha,” thus said Atidhanvan, son 
of 8unaka, to his* disciple Udara Sandilya, “ will live for the entire length of the age in 
which they get this knowledge and for them the Supreme Brahman will be their life in this 
world, for that length, and also in tho other world. He who knowing thus meditates on 
Him, the Supreme Brahman becomes his life in the next world, yea in tho next world.” 

(Doubt ):—The doubt arises here, what is alluded to by the word 
Aka^a ? Is it the primeval element ether, or Brahman ? 

(Purvapaksa ): —The word akarfa here, is ‘ protyle ’ or the primeval 
element, from which all other elements have come out, for the current 
meaning of alcana denotes the parent of all the elements. And we are 
taught that from akarfa evolves vayu (or all gaseous elements). Thus 
aka da, being the source of all physical elements, can not mean Brahman, 
but ether. 

( Siddlianta ] ; - -To this objection the author answers by the following 

8 “ tia ' sOTRAI. 1. 22. 

rtfefT^ M i \ \ ^ n 

qrqim: aka&gi, the word Aka&t as used here, ft# Tat, his, of Brahman, 
fgqfpr lingdt, because of the characteristic mark. The aka&i here refers to Brah¬ 
man, because the defining marks of Brahman are found in this passage. 

Notb This is pratyudahavana sangati. 

22. The word akasa here denotes Brahman, because 
the characteristic marks of Brahman are found in the above 
passage.—22. 

1 ° COMMENTARY. 

The word akada here refers to Brahman, because the characteristic 
marks of Brahman are found here, such as, creating all elements, sustain¬ 
ing all creatures, and absorbing them back into Himself. The word 
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Sarva,” “all” is used in the above passage; where it says sarvani 
ha va imani bhutani, Eerily all these beings, so it can not refer to the 
material akada from which all beings do not come out. For at least the 
material akfisfei can not come out of itself. For the material alcana has 
come out of something else, and so it can not be the cause of its own 
production, therefore, the Akusa above-mentioned can not be the material 
akatki. 

Moreover, in the above passage, the word ' Eva,’ ‘ alone,’ is used in 
connection with uknda, showing that from ekarfa alone and from no other 
cause, come out all this universe. Thus it is an additional reason to hold 
that akAda here does not mean the material aka da. For we see that clay, 
&c., are causes of pots, &c., and so the material akada is not the sole caused 
but there are other causes also, But with regard to Brahman, all this is 
consistent. He is the sole cause, because He possesses all power and 
everything is His form. Though the word akarfa in its ordinary 
significance means the material Akada, yet here owing to the stronger 
indication of the context, it applies to Para Brahman. 


Adhikarana IX.—Pr&na is Brahman. 

(Visaya ) In the Chhandogya Upanisad we read as follows : 
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Then the Prastotri approached him, saying: “ Sip, you said to me ‘ Prastotri if vm, 
without knowing the deity which belongs to the prastava, are goin» to sing it v ’, f, " 
Will fall off,’ which then is the deity ?” k ° 8 ifc ’ iour ho;id 

He said Breath (prdna). For all these beings merge into Breath a lnn« ,, , 
Breath they rise again. This is the deity belonging to the prastava If I ’ A ° m 
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S. Usasti replied “ No, (these beans should not be considered unclean) because 
without eating them T cannot live; while the drinking of (your) water (is not an absolute 
necessity and) depends on my pleasure, (for it can be obtained everywhere). ,, Usasti 
having eaten himself, brought the reminder to his wife. But she had already eaten before, 
therefore she took them and put them away. 

4. Usasti next morning, after leaving his bed, said to her “alas! If we could get 
a little of food, then we should get much wealth, for that king there, is going to offer a 
sacrifice ; he may choose me for all the priestly posts.” 

5. His wife said to him “Alas ! O husband ! (There is nothing else in the house) 
but these (stale) beans (which you brought yesterday)/’ Usasti having eaten them, went 
to that big sacrifice (which was being performed). There he sat down near the Udgatrins 
who were singing hymns in the Astava ceremony: and then said to Prastotar priest. 

6. Oh Prastotar ! if though, without knowing the Devata invoked in the particular 
Prast&va, art going to sing it, thy head will fall off. 

7. OUdgatar! if thou, without knowing the Devatd invoked in the particular 
Udgitha, art going to sing it, thy head will fall off. 

8. O Pratihartar! if thou, without knowing the Devata, invoked in the particular 
Pratih&ra, art going to sing it, thy head will fall off. They indeed stopped and sat down 
silent. 

ELEVENTH KHANDA. 

1. Then the Sacrificer said to him “I desire to know who you are, Sir.” He replied, 
“lam Usasti, the son of Cliakrayana.” The king said, U I had made up my mind, Sir, to 
appoint you alone to all these priestly offices ; but not having found you, 1 have appointed 
others (priests) to these offices. (But now that I have found you) Sir! I elect you for all 
these priestly offices.” 

2. “ Very well,” said Usasti, “ (These should not, however be sent away), but let 
them indeed sing the sacred hymns under my direction. And promise that you pay me 
as much wealth, as you give to all these (collectively).” The Sacrificer said, “Let it 
be so.” 

3. Then thePrastotri priest approached him respectfully, and said “Sir, you said 
to me, 4 O Prastotar! if not knowing the deity related to Prastava, thou shalt sing him, 
thy head will fall off,’ which is that devata ? ” 

4. Cliakrayana said, “ (Vi$nu the Great Breath, or) the Chief Prana is the deity of 
creation. Verily all these creatures merge into Prana (at pralaya), and they come out of 
him (at creation). Ho alone is the deity belonging to creation (prastava). Hadst thou 
sung without knowing this Lord, thy head would have fallen off, by my saying (by my 
warning).” 

5. Then the Udgatri priest approached him respectfully and said, “ Sir, you said to 
me, 4 O Udgatri! if not knowing the deity related to Udgitham, thou shalt sing him, thy head 
will fall ofl ! 4 which is that Devata ? ” He said 44 the sun.” 

6. Chakr&yana said “ (Vi§nu residing in the sun is the deity of Udgitha) verily all 
these singing creatures chant His praises, because he is the best and the Highest. He 
alone is the deity belonging to Udgitha. Hadst thou sung without knowing this Lord, 
thy head would have fallen off, as I had warned thee.” 

7. Then the Fratihartri aparoached him respectfully and said, 44 Sir, you said to me, 
*0 Pratiharta, if not knowing the deity related to Pratihara, thou shalt sing him, then 
thy head will fall off/ which is that Devata ? ” 

8. He said, 44 (Vi§nu residing in the) food (is the deity of Pratihara). Verily all these 
creatures eat Food, and live thereby (because Visnu dwells in food and thus maintains 
them). He alone is the deity belonging to Pratih&ra. Hadst thou sung without knowing 
this Lord, thy head would have fallen off, as I had warned thee.” 




(Doubt )Is this Prana, the breath that flows in and out of the 
lungs ? Or is it the Supreme Brahman ? 

(Piirvapak$a) :—The Prana mentioned here is the air that circulates 
in the lungs. For such is the ordinary acceptance of this term, and the 
arising and merging of all beings in the Prana, mean that all living beings 
exist so long as this breath is in them, they perish when this breath 
goes out 

(Siddh&nta) :—To this the author answers by the following sutra. 

STJTEA 1.1. 23. 

srrcr: i\ \ » * i ^ u 

Ata eva, for this reason, hence also. mm: PrAnah, the breath. 

Note Pratyudaharana Sangati, 

23. The word prana here refers to Brahman, for 
a reason similar to that given in the preceding sutra. 

COMMENTARY. 

This Prana of the Chh. IJp. I. 11. 5, is the Supreme Lord and not the 
air of the breath. Why ? Because the characteristic marks of Brahman, 
namely, the creation of all creatures and re-absorption of them into Himself, 
are attributed to this Prana. 


Adhiharana X.—The Light is Brahman . 

( Visaya ):—In the Chh. Up. (III. 13 :7) we read:— 

Now that light which shines above this heaven, higher than all, higher than every¬ 
thing, in the highest world, beyond which there are no other worlds, that is the same 
light which is within man. 

Note :--We give below the whole passage in order to follow the reasoning property. 
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q*q 5 qr qq^q s?q*q qssr tq§q*n *r ^rs*q sttsf gfa m svnnsra^;: 
*? ^Tferw?rT^^^%svTf?rfj7rgtrr#rrTH3^'aT^t qqfeTq qq ll * ll *q 

%rsw qf§m: ^fer: sr WTH^cT^pr^r^ b q^rnsq^ip^q q^^sjqTtfftr 
sftqTWsre^T qqfer q qq §?? II R II $mrqt *tt ari^J $T- 

qgrq ^ E m qr grfqcgqT^q qgrq^wmqT^t srqfer q qq %?? ll % ifqq 
^Pq: *? snrrq*q?qq: ^ t*§r?q*q^q!q;>f?hq 33fo$?gqn6tcr ^fq- 
W^wfsqRL^qfer q qq’ ^ II a II q«T ^W^SC^fq: H q^rq: *r qrg: B 
vrorcre^q^Ta^r qgsf^qiet^rsT^T q§*qr?«qfer q qq §<? ll ^ ll 

^ qr qq qsq airpqn sqrfi-q afa^q grcqr; ^ q qqfelq’ qs=q qsrgsqR 
*Eqn*q acrcqT^reqf^ ^ftn arrq^ qfem* *q*f‘ afcp q qqr^q tw 
q^rgqqr^qq^q sftf^q grcqr^ II % II qq q^cl? qd - fifqt 5q*tfer#qq 
fersqq: ggg sdfer: ggsqjJ’qfrjMWg 55>^feqaf qrq qtrf^qf^qqpq: gq% 
3qt%*q^qr ?fq: 11 * 11 qqq^fcsrsgfft wsfatfairarq fqurqrfer rnpfar 
yfoqq aq fi q ftqpq faq^mq qqqftqTsf ftq WSScT qqsjqltfer q^qq; fssq 

wqs^qr^tq q^sq; qqt flqfer q qq' £»<? q qq H <. ll 

infer q qfrren q^qj 11 K%. n 

TWELFTH KHAiNUJA. 

1. The Lord called G&yatri is verily this All-Full, in whatever form (He may be.) 
Gayatri is speech, because (the Lord as) Speech (controls and commands) all beings. He 
sings out (the Vedas) and gives salvation to all, hence He is called (Gayatri). 

,2. That very Lord (who is in the sun and called) Gayatri, is indeed (the very Lord 
who is in the earth and called) Prithivi, the Broad. In this (form) are all thes$ beings 
established. None excels this form. 

3. That very Lord who is in the earth and called Prithivi, is indeed the very Lord 
who is in this soul aud called Sarira, the Joy, bliss-wisdom. In this form rest indeed these 
senses. None can excel this form. 

4. That very Lord who is in the soul and called >Sarira, is indeed the Lord who is in 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. 

5. That very six-fold Gayatri has four feet; and that very fact is declared by a Rik 
Verse (Rig Veda X. 90. 3). 

6. “ Such is His greatness, yea the Lord is even greater, 
quarter of Him. His immortal three quarters are in Heaven.” 

7. That G&yatri-form of the Lord is indeed Brahman, the All-pervading, 
is the All-luminous Which is outside of the soul (in the physical heart). 

8. That All-luminous, who is outside the Jiva (in the external heart) is verily the 
All-luminous who is inside the Jiva (pervades the soul). 

9. That All-luminous, who is inside the Jiva, is verily the All-luminous who is in the 

heart of the Jiva. 

10. That All-luminous who is in the heart, is verily the Full, the Self-determined. 
He who knows thus, obtains happiness, full and independent. 


All souls constitute one 


This indeed 
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THIRTEENTH KHANJ7A 


1. Of this Supreme Brahman called the Heart, there are verily indeed live divine gate¬ 
keepers. He who is His eastern gate-keeper is the presiding deity of Prana, of the eye 
and is the sun. Let one meditate on him (as sun) as physical energy and health. He who 
meditates thus becomes energetic and healthy. 

2. Now he who is His southern gate-keeper is the presiding deity of Vyana, of the 
ear, and is the moon. Let one meditate on him (as moon possessed of) beauty and fame. 
He who meditates thus becomes artistic and famous. 

3. Now he who is His southern gate-keeper is the presiding deity of Apana, of the 

organ of speech : and is Agni. Let one meditate on him (as Agni possessed of) intellectual 
energy aud sanity. He who meditates thus becomes intellectual and sane. 

4. Now he who is his northern gate-keeper is the presiding,deity of Sam&na, and of 
wind, and he is Indra. Let one meditate on him as Indra, possessed of renown and 
lordliness. He who meditates thus becomes renowned and lordly. 

5. Now he who is tho central gate-keeper is the presiding deity of Ud&na and the 
chief Vdyn and is Ak&sa. Let one meditate on him as the Principal Vayu possessed of 
spiritual energy and greatness. He who meditates thus, becomes spiritually energetic 
and great. 

6. These verily are tho five servants of Brahman, the gate-keepers of the world of 
Pure wisdom and joy (also). He who knows these five servants of Brahman thus, (as) the 
gate-keepers (of the heart as well as) of the world of Pure wisdom aud joy, gets a virtuous 
son born in his family ; and himself enters that world of Pure wisdom and joy ; because 
he knows those five Servants of Brahman, the gate-keepers of the world of svarga. 

7. Now the LIGHT which shines above this heaven, in the worlds higher than those 
of Brahma, higher than all, beyond which there are no higher worlds, (and which them¬ 
selves are) the highest worlds (of their respective planes); that is verily the same 
LIGHT which is within the heart of) man. And of this the direct proof is this : — 

8. Namely, the warmth.which one perceives through touch here in the body. Of Him 
is this praise, which one hears as existing in the ears, namely, the sound like the roar of 
an ocean, or that of thunder, or of the burning fire. Let one meditate on Brahman, as if 
thus seen and heard. He who knows this thus, becomes clear seeing and celebrated ; yea 
who knows this thus. 

(Doubt ):—What is this Jyotih or light referred to bfere ? Is it the 
physical light of the sun, &c. ? Or is it the Supreme Brahman ? 

( Purvapah$a ):—The light is the physical light of the sun, &c., 
because there is no mention of Brahman here in connection with it, or 
immediately preceding it. 

(S iddhanta ):—To this the author replies by the following sutra :— 


StlTRA I. 1. 24. 


II l I \ W \\ 


wfH: Jyotih, the light (mentioned in the Chhandogya is Brahman), 
Charana, foot. AbhidhAnat, because of the mention. 

Note :—P raty ud Ah a r a n a Sa nga t i. 


24.—The Jyotis of Chhandyogya Upanisad II. 13. 7 
refers to Brahman and not to Material Light: because it 
is described as having (four) feet.—24. 
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COMMENTARY. 


By the word Jyotis, we mast take Brahman and not material light. 
Why? Because of the mention of feet. For in the Chh. Up. HI. 12.6 
we read— 


nf^irr scfr ^rq s r 

f^^rfcr i „ 


“Such is the greatness of it (of Brahman, under the disguise of Gayatri}; greater than 
it is a person (purusa). His feet are all things. The immortal with three feet is in 
heaven (i.e. y in himself)." 

This shows that all creatures form but one foot of Brahman 

The real sense is this. In the Chh. Up. Ill. 12. 6, Brahman lias been 
described as having four quarters or feet, that very Brahman is referred 
to by the relative pronoun ‘ yat> “ that,” in the subsequent passage (Chh. 
Up. Ilf. 13. 7). Thus there is no break of continuity between the Brahman 
mentioned in the Chh. Up. Ill, 12. 6 and III. 13. 7. Because they are 
connected by the relative pronoun ‘ yat' Moreover in both these passages, 
the word (dyu) “ heaven,” is mentioned ; that also connects these passages. 
Therefore the Lord Hari of infinite glory, is the light referred to in this 
passage, and not any physical light -of any celestial body, like the sun 
and the rest. 

( Objection ):—The feet mentioned above may refer to the feet of the 
metre Gayatri, which is mentioned immediately before, in the above 
passage; where it is said that Gayatri has four feet. (Clili. Up. III. 12. 3.) 

(Answer ):—To this the author answers in the following sfitra, by 
stating the objection in the first portion of the sfitra, and the answer in 
the second portion. 


sOTRA I. l 25. 



srnl M n i « » 


Chhandas (of) a metre, the metre Gayatri. Abhidhanat, 

because of the description. ?r Na, not. 51 % Iti, thus. Chet, if. ^ Na nor. 

Tath&, thus; (therein, in the Brahman incarnated or in the Gayatri or 
syrribolised in the metre). Chetas (of) mind, Arpana, of concen¬ 

tration, giving. f*riTST*r Nigadat, because of the teaching. rpqr Tatha, thus, 
that being so, by such an interpretation. Hi, because, only. Darsanam, 

consistent, rational, intelligible. The phrase “the Gayatri is all this” becomes 
intelligible when Gayatri is taken as a symbol of God. The metre called 
Gayatri is certainly not “ all this.’* 





misr^ 



25. If it be objected, that the word Jyotis does not 
refer to Brahman, but it denotes the Metre Gayatri, we reply 
not so; Gayatri there is only for the purposes of concentrat¬ 
ing the mind in Brahman who is meditated upon as Gayatri. 
And by this explanation all becomes consistent.—25. 

COMMENTARY. 

But.—an objection is raised—how can the four feet of Jyotis refer to 
Brahman, when we find that it refers to the four feet of Gayatri ? For in 
the above quotation, it will be seen that after mentioning that “ G&yatrl is 
everything whatsoever exists,” the text shows that Gayatri is the speech, 
the earth, the body and the heart* The four-footed Gayatri is taught in 
the verse five expressly as having four feet. And with regard to this Gaya¬ 
tri, which has four feet, and is sixfold, a Iiik is mentioned :—“ Such is the 
greatness of it, greater than it is Purusa, &c.” Now this mantra contains 
reference to four feet and it refers to Gayatri and not to Brahman. How 
then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gayatri which is immediately referred to here. 

To this objection, we reply that this Gayatri itself so referred to, does 
not mean the metre Gayatri, but Brahman as conceived in this symbol: 
for G&yatri is figuratively spoken as having four feet, &e., in order that 
meditation on such Gayatri may be performed. The symbolic meditation 
is for the sake of instructing one how to meditate. If Gayatri meant metre, 
then it would be impossible to say of it that “ Gayatri is everything what¬ 
soever here exists.” For certainly the metre is not everything. There¬ 
fore the sutra says 4 Tathahi Dars'anam ’ * so we see ’—here the word 
Barknam means “ consistency.” For by such an explanation alone, the 
above passage gives a consistent meaning; otherwise we are landed into 
the absurdity of holding a metre to be everything. Therefore, through 
Gayatri is shown the meditation on Brahman. Moreover, the author gives 
another reason for holding that Gayatri here is Brahman and not a metre. 

SUTRA I. 1. 26. 

n ? i % \ ti 

BhQt&di, the beings, &c. qp* Pada, (of) foot, Vyapade&», 

(of) mention, (of) declaration. Upapatteh, because of the possibility, 

reasonableness. ^ Cha, and. Evam, thus. 

26. And thus only it is possible to declare that the 
beings, (speech, earth, Ac.) are its feet.—26. 
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COMMENTARY. 

Thus Brahman alone should he understood here as G&yatri. Why ? 
Because beings, earth, body, and heart are referred here with regard to 
Gayatri, and the four feet of Gayatri are these four things. If the Gayatri 
here did not mean Brahman, then these four tilings could not form its four 
feet, for it is absurd to speak of a metre Gayatri that beings, earth,j&e., 
are its feet. Therefore, the whole passage of the Chh. Up. opening with 
‘ The Gayatri is everything whatsoever exists,” really opens with the decla¬ 
ration that ‘Brahman is everything whatsoever exists, &c.’ Thus Brahman 

is referred to by the relative pronoun .‘ yat, ’ “ that ” in Chh. Up. 

111. 13 7. Moreover the word “heaven” also is a significant word. Tts 
use iu connection with “ Light” reminds us of its use in connection with 
the “ Gayatri ” also. Therefore the “ Light ” shining above heaven, is the 
same as the “ Gayatri ” that has three of its feet in heaven. 

(Objection ) :—But reference to Heaven with regard to Gayatri is in 
the locative case, namely, heaven is the adhftra or the support of Gayatri. 
For Chh. Up. III. 12. 6 says * Tripildasyamritam divi.’ The word ‘divi’ 
is in the locative case ; and the sentence means ‘ immortal with three feet 
.is in heaven.’ While with regard to Jyotis, the Chh. Up. III. 13, 7, uses 
the ablative case, and says that “ the light which shines above this heaven.” 
Thus Jyotis is not in heaven, but above heaven, while Gayatri is in heaven. 
Thus there is a difference of teaching with regard to the relation of Gayatri 
and Jyotis to heaven. Therefore, these two words do not refer to the 
same object. 

(Siddlianta) :—To this we reply, this is not so. Because in both 
places, there is nothing contrary to the recognition. This objection and 
answer, the author has put in the following sutra — 

SlITRA I. 1. 27. 




% i \ uvs n 


Upade^a, of teaching, of grammatical construction or cases, 
Bbed&t, because of the difference. ^ Na, not. Chet, if. Na, not. SWWt, 
Ubhayasmin, in both, (whether in the ablative case or in the locative case). 

Api, even, Avirodhat, because of the want of conflict or con¬ 

tradiction. 

27. The objection that Brahman of the former passage 
cannot he recognised in the latter on account of the differ¬ 
ence of case-terminations is not valid, because in either case, 
there is nothing contrary to the recognition.—27. 






SL 

COMMENTARY. 

The locative ‘ divi’ and the ablative ‘ divah,’ that is, ‘ in heaven’ or 
c above heaven,'* are not contrary. . For the force of the ablative in ‘divah * 
really is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be ‘on the tree,’ but 
also ‘ above the tree,’ so Brahman also, although being in heaven, is here 
referred to as being beyond heaven as well. 

Adhikarana XI .— Prana is Brahman. 

(Visaya )In the Kail. Up., IIL, we read as follows : — 

squirt s I fsrtr vnftrnpinv i 3^^ qN^qi q q t?? sqm 1 

srq#qsrc 5 t sr^rqtfq isr Irerq aq^q^^qfiStRq qf 
rf h % ^ q^& fqftq’ Rftw f l?rf$ ttrqrq 

stcf^sstr qqn^q ftqiq srcq itfs[ 5 1 tnira iir&rar fqqRTsrq^tt 

feqqq qqtf fqqrqtqt^i f^rreRi 

%*q: snqq# qft; #arT qrqq»*q fcfq qfT^qrq^qrffiq^f*:^ qt&Tm«jfaqrT 
qqsq^qiesqnrqq q q qmtqqi q mfqarqtem^qreq $q q qj&mr 
&r$ 5 T q JTTcjq^q q ft<jq^q q »qftq q ^S 5 t!TOT qt?q qHT q q qf^t 
3*sTT^M ^Stf?T II ^ II ll^rrq smntifiEJI SHTRITT cT WW^^qfa^WEqrg: I 
arm: sn%r qr qrg: i mm qqnjq qTq^rsqs^fn: m^nr qqfa qrq^rg: 1 
sn%q ® s 5 rTp^^% 5 »jrf^flTiTtrcf qsrqrqqeq^q qr^^qftrrgqns?* 

^OT3*Msfte mqrsftqjiqqafgifq *q*f &t% 1 <rN qrg^s^q I srrar 
qq^qftfcr q fs qi^qq 5i5P?iT3. quaci^r hto snffqfirg* q^qr qtf >itqm 51®?' 
qqsir qnqfw 3 ft 3 £r I srnsrt ^qr q^R qqfa^lqrfa snrmfcr 1 qrqq^crf 
qq sTnnr q^qqfR 1 q^smsqcqi smot qjjq^qfSq stlsr sravii'aif srnor qg- 
?r°qFcr qq> vqwrasf srnnr q^qroffq stub sinner qi srnnr qgmmqrtcqq- 
gtlqf^fq qqiqre^&q mmiqi fa^qqr^rqfqfq 11 r 11 qterfa qm^r 
IjqqfnJ q^qt^r q^qr^T STtal^T! qfqqf^f q^qt^r 

^iqfer sqgfesqt ^tqs^qfegq ?&q fit q^m ?fq qq srmr qq q^rjr&sf 
51^ qfajsrttqmfa 1 qqn^qftstqFqgqTqtq 1 itr I sri^n: sir n^r m m srsan 
q qniis 1 q^r: ^igRrugrei^^r g f k ^ t l pir N 1 q#cT?g^: 

QW ^?f q q^q q^^f^Rfqtqj q|qjvq| ¥jq% | e^f- 

cq^r qi^s ^rV^! ^itsr ^iq: qisf; srtncqfq tr; 1 

& qqr qrag^qq qqr^ 55 %T fq^fe^T qrtnr q«rr- 

qqq fqqfqgR snmqtqqr ^rqn 1 q^q f^fer^qrgr^trq 1 qqqrgqqqrrqf 
uR^qqnq^q mf ^r% qqr^^sRqrfqrTi q >i%rfq n q^qfq qrqr 

qlqjvqi ¥rq% q|q qffqkf«: *RJcqfq qjg: glr^: ^cqpq 
atq* ^fq": qq; «%*«!&: ^f^rqfq ^ q?ft qfqg^qq qqr^q^T 
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ft^gifa^r faarts^aiilia^aTtRfa* aran aaniaa* faafagR sr^wit 
tm: iu ii« a^aia^teif<arrofa arawfa-fafti! aiaTRfa fm^ a a I 
arR^affaiaTmartSTtfa i am^arRaf^Rrafafa^a aRaastfRRfaTat- 
% I a^aiclTafft a^R 53affl! ^<n^=ET1 Slt^T I afamaTaftr- 

s^raftfa^sj?* sit-in ^s^jHurtflr i a^rs^Taraff^J Rraiarfaft^afir 
aa*n aaffa? wnarRiatfa i ^tat atm maftaar I aw itt st^tt at at a^rr«atm: i 
sr ?: sf arafasrsg^ aaa: srtRKtaaTsa mag am sntT«Tf graffm ^apaataafa 
grammT^m: n y n ai*tarear am q^araifafaftm ^cr- 

HTsrrmra^rT^n aaw|R|f* a*a irj arsaieaftfaftm qjaarar i R?3^atRT 
a*>a $%%* ?raa aw* q5($ciicaftfaftcrr Kjcmrat i sfcaftarcaT ama^gf^ aR 
5is^: RRicaftftftarqjaaTat i fmfareaT aa;a§g£ta*?TT ami! q*«xiTRftfa- 
%cTT *jaarar i tRf^arRt aa;a$Jjft asm a;a qcsaaafafaftaT ^aaiat i 
R^tan-at qa;«$gft aaa fj*ag;% qrcsaTcaftfaftm filial i aqrer qai^at 
creata^ srai%: q^iraftfaftar qjaarar i aT^ilansrr 
amjareafafaftar *jaaRT i aaarcar amafgfa a^ft^r 
ftrarraaf qrmr: q^apaftfaftar qjaaiar n ^ n snsrar arm mata® afar 
naffar aiatfaiatfa i aaar atm aars® ar^ia sraforeiTaTaffa i a^rar asj: 
ami?® arajR ^aSfm ^qrRtatfa i asprr sfra atari® satam na'fs^Tatatfa l 
SRRT flfr asrTTT^IK falRT Hqfaaiataiatft I JrstRT 1WT1® tRT*qf 
arsftfm maWratfa i saar arcfa atatas mratfa i aa^rqaa 

irai^Btq^HR^ afa aaTfaarfftfa i a®at itIt nan® qr^mr nat mi 
aratft i a®^a faq naras asta f^r^rr fasasf aaararHtft n ^ it a ft 
asnftat areata faiaa amia^^Ri ft atTs^ft'art ariftamTa ataTftRfafrr i 
a ft sraita: atmr tsar atea a?!q^aa a a^ts*jft®TS differ *tr 
awfaqfafa i a ft aar^a ¥q fafaa aaia^Ri & atfs^ftsnt 
aitftafa awftfqfara i a ft satta Mta sraf areas srq^pasr ft atr- 
s^jffant arafta 5is«f aarraafafa i a ft aafarr fm^raTa spaa aar- 
a^^RR ^ JT^tsijftRT? an&aawsr sn^ifeaftrfa i a ft agt^i 
w.ft fisaa asyiqaaraara ar a^r^ftRTf aiftarfij? aiRfaqfafer i a ft 
asrrfcr ^iffr f¥aa aarq^^Ra a aa>5qjftan? ar^aac^m- 

g:«r aTRraafiifai a ft amriaa aq« aia^ ^fa aarfa ^aa a^rrq^^Ra a 
ar%T5^ftanf aitaaaiaai ?;fa srarfa intrrftiqfafa i a ft aai^r ar^fiftait 
ansaa aarq^raraRR if n^is^ftant: aTtaaira^f atnfeqfafa i a ft aw- 
^ri af: mraa fti^a a h*t aar a^f^ra iivsil a aia fafqasa^a aa»K fa^r^i a 
ttr Nftar^ra Etratf fain^i a at faft^rr^fa ^qfa^ fa^na.' atis^fa^iR- 
?Sta sitarc ftrmrr^ i aiw:e fafm^rrafaim^aifafiar^ ft^rfa; i a mafafaR#a 
a»ci^fa?m^ i a fafaarata g^R^ff^rrait famra .1 aia^^fa 
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srarrfa snrr?tflhjrerK fqsrr^i Jt^rt fqfavrcftfterrc fasTr^i 

?T Rfsi^rt#^ urtt f^ri^ at s« qm «rtNr ^urm *rfasnr qsrairranrT 

^rtrt ?! ^5s sr^rrm^TT: sr^misn s ^5?? ^jmnsrr. 

*3: iki 1 s gpqcrcai ^q faNq qssrrsT 1 s^mi ^fmftrsr 

5TWR5CT *jfq5TT qq*tl<TT ^JSJTfSTT: a*rWqRqfqcTT: ST^mnTT: STT^T ^lf%T: I 

qq stpu qq st^tcHts^^t^t s stt^t qqtHTgqr qjmw 

qjqtqiq. 1 qq cflq *tt«[ q>« sF^fs cf qkwft «st#>vq 3f%Rms qq ^ qtsq- 

sn$ fiw qrrcqfq s qq^rrfaqtq^r 1 qq *5t?Rqra qq sftqqfqqf^q « 

JT 5Tf?ftfq fqfSTTc^T *1 STTcftfS f^RTT^ II *. II 


?frr II ^ II 


1. Pratardana, forsooth, the son of Divodasa (King of Kasi), came by means of 
lighting and strength to the beloved abode of Indra. Indra said to him : Pratardana, 
let me give you a boon to choose. And Pratardana answered : Do you yourself choose 
that boon for me which you deem most beneficial for a man. Indra said to him : No one 
who chooses, chooses for another ; choose thyself. Then Pratardana replied : That boon 
to choose is no boon for me. 

Then, however, Indra did not swerve from the truth, for Indra is truth. Indra said to 
him : Know me only ; that is what I deem most beneficial for man, that he should know 
me. I slew the three-headed son of Tvastri delivered the Arunmukhas, the devotees, to 
the wolves (Salavrika), breaking many treaties, I killed the people of Prahlada in Heaven, 
the people of Puloma in the sky, the people of Kalakanga on earth. And not one hair of 
me was harmed thereby, and he who knows me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not by the 
killing of a Brahman. If he is going to commit a sin, the bloom does not depart from his 
face. 

2. Indra said : 1 am prana, meditate on me as the conscious self 

(Prajfiatman), as life, as immortality. Life is prana, prana is life. Immor¬ 
tality is prana, prana is immortality. As long as prana dwells in this 
body, so long surely there is life. By prana lie obtains immortality in 
the other world, by knowledge true conception. He who meditates on 
me as life and immortality, gains his full life in this world and obtains 
in this world immortality and indestructibility. 

(Pratardana said)Some maintain here that the pranas become one, for (otherwise) 
no one could at the same time make^known a name by speech, see a form by the eye, hear 
a sound with the ear, think a thought with the mind. After having become one, the pr&nas 
perceive all these together, one by one. While speech speaks, all prdnas speak after it. 
While the eye sees, all pranas see after it. While the ear hears, all pranas hear after it. 
While the mind thinks, all pranas think after it. While the prana breathes, all pranas 
breathe afer it. 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
pr&uas. 

3. Man lives deprived of speech, for we see dumb people. Man lives deprived of 
sight, for we see blind people. Man lives deprived of hearing, for we see deaf people. 
Man lives deprived of mind, for we see infants. Man lives deprived of his arms, deprived 
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of his logs, for wo see thus. But prana alone is the conscious self (p raj ndfcman), and haying 
laid hold of this body, it makes it rise up. Therefore it is said, let man worship it alone 
as uktha. \\ hat is prana, that is prajfia (self-conciousness) ; what is praj fid (self-coneious- 
ness), that is prana, for together they (prajfid and prana) live in this body, and 
together they go out of it. Of that, this is evidence, this is the understanding. When 
a man, being thus asleep, sees no dream whatever, he becomes one with that prana alone. 
Then speech goes to him (when he is absorbed in prana) with all names, the eye with all 
forms, the ear with .ill sounds, the mind with all thoughts. And when he awakes, then, 
as from a burning fire sparks proceed in all directions, thus from that self, the prdnas 
(speech, &c.) proceed, each towards its place ; from the pranas the gods (Agni, &c.) from 
the gods, the world. 

Of this, this is the proof, this is the understanding. When a man is thus sick, going 
to die, falling into weakness and faintness, they say: Ffis thought has departed, he 
hears not, he sees not, he speaks not, he thinks not. Then he becomes with that prdna 
alone. Then speech goes to him (who is absorbed in prana) with all names, the eye with 
all forms, the ear with all sounds, the mind with all thoughts. And when he departs from 
this body, he departs together with all these. 

4. Speech gives up to him (who is absorded in prana) all names, so that by speech he 
obtains all names. The nose gives to him all odours, so that by scent he obtains all odours. 
The eye gives up to him all forms, so that by the eyo he obtains all forms. The car gives 
to him all sounds, so that by the ear he obtains all sounds. The mind gives up to him 
all thoughts, so that by the mind he obtains all thoughts. This is the complete absorp¬ 
tion in prana. And what is prdna is prajiia (self-consciousness), what is prajfia (self-cons¬ 
ciousness) is prana. For together do these two live in the body, and together do they 
depart. 

Now we shall explain how all things become one in that prajnd (self-consciousness), 

5. Speech is one portion taken out of prajfia, (self-consciousness, knowledge), the 
word is its object, placed outside. The nose is one portion taken out of it, the odour is its 
object placed outside. The eye is one portion taken out of it, the form is the object, 
placed outside. The ear is one portion taken out of it, the sound is its object, placed 
outside. The tongue is one portion taken out of it, the taste of food is its object, placed 
outside. The two hands are one portion taken out of it, there action is their object, placed 
outside. The body is one portion taken out of it, its pleasure and pain are its object, 
placed outside. The organ is one portion taken out of it, happiness, joy, and offspring 
are its object, placed outside. The two feet are one portion taken out of it, movements are 
their object, placed outside. Mind is one portion taken out of it, thoughts and desires are 
its object, placed outside. 

6. Having by prajfia (self-conscious knowledge) taken possession of speech, he 
obtains by speech all words. Having by praj fid taken possession of the nose, he 
obtains all odours. Having by prajnd taken possession of the eye, he obtains all forms. 
Having by prajfia taken possession of the ear, he obtains all sounds. Having by prajfia 
taken possession of the tongue he obtains all tastes of food. Having by prajfia taken 
possession of the two hands, he obtains all actions. Having by prajnd taken possession 
of the body, he obtains pleasure and pain. Having by prajfia taken possession of the 
organ he obtains happiness, joy, and offspring. Having by prajfia taken possession of the 
two feet, he obtains all movements. Having by prajnd taken possession of mind, he ob¬ 
tains all thoughts. 

7. For without prajnd (self-consciousness) speech does not mako known (to the self) 
any word. My mind was absent, he says, I did not perceive that word. ’Without 
prajfia the nose does not make known any odour. My mind was absent, he says, I did 
not perceive that odour. Without prajfia the eye does not make known any form. My 






I PADA XI ADHIKARANA , Stt 28. 



mind was absent, he says, I did not perceive. Without prajnd the ear does not make 
known any sound. My mind was absent, he says, I did not perceive that sound. Without 
prajiiA the tongue does not make known any taste. My mind was absent, he says, I did not 
perceive that taste. Without prajna the two hands do not make known any act. Our 
mind was absent, they say, we did not perceive any act. Without prajna the body does 
not make known pleasure or pain. My mind was absent, he says, I did not perceive that 
pleasure or pain, Wihout prajna the organ does not make known happiness, joy. or 
offspring. My mind was absent, he says, I did not perceive that happiness, joy or offspring. 
Without prajna the two feet do not make known any movement. Our mind was absent, 
they say, we did not perceive that movement. Without prajna no thought succeeds, 
nothing can be known that is to be known. 

8. Let no man try to And out what speech is, let him know the speaker. Let 
no man try to find out what odour is, let him know him who smells. * Let no man try 
to find out what form is, let him know the seer. Let no man try to find out what sound is, 
let him know the hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no man try to find out what action is, let him know the 
agent. Let no man try to find out what pleasure and pain are, let him know the knower of 
what pleasure and pain are. Let no man try to find out what happiness, joy, and offspring 
are, let him know the knower of happiness, joy, and offspring. Let no man try to find out 
what movement is, let him know the mover. Let no man try to find out what mind is, let 
him know the thinker. These ten objects (what is spoken, smelled, seen, &c.) have refer¬ 
ence to prajS a (self-conciousness), the ten subjects ('speech, the senses, mind) have 
reference to objects : if there were no objects, there would be no subjects ; and if there 
were no subjects, there would be no objects. For on either side alone nothing could be 
achieved. But that (the self ofprajfid, consiousness, prdna, life) is not many, (but one). 
For as in a car, the circumference of a wheel is placed on the spokes, and the spokes on 
the nave, thus are these objects (circumference) placed on the subjects (spokes), and the 
subjects on the prdna. And that prdna indeed is the Self of Prajna (the Self-conscious Self), 
blessed, imperishable, immortal. He does not increase by a good action, He does not de¬ 
crease by a bad action. For He makes him, whom He wishes to lead up from these worlds, do 
a good deed and the same makes him, whom He wishes to lead down from these worlds, do a 
bad deed. And He is the guardian of the world, He is the king of the world, He is the lord 
of the universe,—and He is my (Indra’s) self, thus let it be known, yea, thus let it be known 1 

In the above we see that ‘ Pratardana ’ by his great valor in war 
went to the abode of Tndra : and -there a boon was granted to him. Pra¬ 
tardana asked the boon by the question, 'tell me that which is the best 
and which you deem most beneficial for a man/ 

To this Indra replies by saying * I am PrAna, the intelligent-self 
meditate on me as life, immortality/ 

(Doubt ):—Is this Indra who refers to himself as prana, the 
intelligent-self and the object of meditation, the Jiva-Indra, the ruler of 
heaven ? Or is he the Supreme Brahman ? 

(Pfirvapafyct )The word Indra is a well-known designation of a 
Jiva. Therefore the prana, read here as the synonym with Tndra, also 
lefers to Jiva. And India here teaches worship of himself as being most 
beneficent for man. 

(Siddhanta ): To this the author replies by the following sfttra; — 
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SfP3j: Prariah, the Breath, (as used in the Kau&taki) is Brahman. 

Tatha, appropriate to Him, thus, so. AnugamAf, because of being un¬ 

derstood. 

Note . —P ra fcy ucla ha ra na Sanga t i. 

28.—Prana is Brahman : that being understood from 
a connected consideration of the passages referring to it.—28. 

COMMENTARY. 

When India refers to himself by saying‘I am prAna: meditate 
on me as conscious-self, as immortality,’ he refers to Brahman by prana 
and not to any Jiva or his individual self. Why ? 

Because the whole context of the above passage shows that the 
prana there means Brahman. It is said to he ‘Prajnatmii,’ ‘conscious- 
self.’ It is said to be the bliss, the immortal, the undecaying. All these 
are attributes of Brahman : and cannot apply to any Jiva. 

(Doubt). — But Indra is the speaker here and he refers to himself as 
prana. He very positively says ‘ know me only, I am prana’. How 
can then prana refer to Brahman ? He further says ‘ I slew the three- 
lieaded son of Tvatsri. I delivered the Arunmukhas, the devotees, to the 
wolves (^alavrika); breaking many treaties I killed the people of Prahla- 
da, &c.’ All these show the Jivahood of Indra, and that he teaches his 
worship in this passage. Therefore in the concluding passage also, 
though bliss, &c., are used there, should be so interpreted as to refer 
to the Jiva Indra, and not to'Brahman, for references to Jiva are many in 
this Upanisad. In fact, when Indra says “ I am Prana,” he teaches the 
worship of the Devata Indra alone in reality ; just as when the Upanisad 
says “ worship the speech as cow” (Br. Up. V. 8. 1). which teaches 
actually the med itation on speech. Similarly Indra teaches his own worship, 
as Pr&na; for it is the presiding deity of all power. As the Upanisad says 
“ The Prana verily is power ” (Br. Up. V. 14. 4). As Indra is very 
powerful, he indentifies himself with Prana, the deity of power. There¬ 
fore it teaches really the worship of a Jiva. 

This objection is raised and answered in the following sfttra:— 

“ShTRA 1.1. 29. 

II ? I t I 86. II 

sj Na, not. Vaktuh, of the speaker (Indra). ?TT?*T Atma, of the self. 

SPfl&IT* Upades&t, because o{ teaching. ^ Iti, thus. Chet, if. 
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Adbyatma, to the Inner Self, the Supreme Self and His attributes. *f*^«*: 
Sambandhah, connection, reference, jjrnr BhOnta, multitude, innumerable, much, 
plenty. ff Hi, because (we find). Asmin, in this Upanisad. 

StlTRA XXIX. 

29.—If it be objected that Brahman is not referred 
to here, because the speaker refers to himself : we say not 
so. Because we see in this passage, multitude of connec¬ 
tions with the inner self, (which is possible only if the 
speaker is viewed as Brahman.)—29. 

COMMENTARY. 

The word ‘ Adhyatma Sambandlia ’ means having connection with 
the Inner self, that is to say, has reference to the attributes which are 
possessed only by the Supreme Self. The word ‘ bhuma ’ of the sutra 
means‘many’ or ‘multitude.’ in this chapter of Kautk Up., we find 
with reference to Prana many attributes which are consistently applicable 
to the Paramatma alone : and not to any Jiva. 

Firstly : Pratardana asked for the boon which was most beneficial for 
man: that is to say, he asked for the means of attaining 1 Mukti ’ 
(Release). The answer to this is “worship me as pran&,” which can 
only refer to Brahman. For the worship of Brahman alone can give 
Mukti. 

Secondly : —It is said of this prana, “ For he (prana) makes him, 
whom he wishes to lead out from these worlds, do a good deed.” This 
shows that the Prana is the great cause that makes every activity possible. 
This also is consistent only with Brahman and not with Breath or Indira. 

Thirdly : —It is said of this Prana :—“ For as in a car the circumfer¬ 
ence of a wheel is placed on the spokes, and the spokes on the nave, thus 
are these objects (circumference) placed on the subjects (spokes) and 
tlie subjects on tlie Prana.” This also shows that all objects, sentient or 
non-sentient, are contained in the Prnna. This is only possible if Prana 
meant Brahman. 

Fourthly:— It is again said that“ Prana indeed is the Self of 
Prajfia (the individual Jiva). He is the blessed, imperishable, immortal.” 

“ He is the lord of all the worlds. He is the God of all.” These at¬ 
tributes also show that Prana refers to Brahman. Thus all these multi- 
, tudes of attributes, mentioned in connection witn Prana are consistent 
with the view that Prana means Brahman, and not any other object. 
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But if Inclva really meant to teach the worship of Brahman, why 
does lie say “ worship me." It is really misleading. To this the author 
replies by the following Sutra : — 

SfTTRA L 1. 30. 


M I ? I l°ll 

mmVZ’W ^astra-dristya, from the view-point of Scripture : through insight 
based on scripture : as a technical method of scriptural saying. The scrip¬ 
tures generally speak of the organ as identical with the function, such as the 
eye with the function of seeing. Similarly, the Jiva is spoken of as the Lord : 
though the soul is merely an organ of God. This mode of expression is called 
^astradristi. g Tu, but. Upades'ah, teaching, instruction, Va¬ 

madeva vat, like that of Vamadeva. 

SUTRA XXX. 

30. The instruction given by Indra about himself, 
is to be understood as spoken from that point of intuition 
(or ecstasy) as in the case of Vamadeva.—30. 

COMMENTARY. 

The word ‘ tu ’ of the shtra meaning ‘ but ’ is used to remove the 
doubt. Though Irnlra describes himself as a Jiva by certain attributes, 
such as the killer of Tvastri, &c, yet when lie says ‘ worship me, he refers 
to the Brahman who is the real Ego of everybody ; and it is from this 
standpoint of fsastra or scripture that he says so. 

The fckstra or scripture teaches by the method of‘identity ; namely, 
by identifying the function with tbo agent whose function it is. Ilius 
Chh. Up. writes that 

n % sngt * sftarf*! •? JTHi^fcr, slcrrfa 

It 

“ And people do not call them, the tongues, tho oars, the eyes, the minds, but the 
breaths'prana, the senses). For breath are all those.’ 

Thus we see that the Chh. Up. identifies the functions of seeing, 
hearing, thinking, Ac., with the life whose functions they are ; for prana 
(life-breath) is the support of the other functions of the body. 

Similarly, wo find in tho Prasna Upani§ad : 

sr® i m srfaam- 

H \ ii 

“Then praua (breath, spirit, life), as tho best, said to them: Be not deceived, 1 
alone, dividing myself fivefold, support this body and keep it.*’ (Pr. Up. II. S). 

Now Indra had realised that the highest Self was the Controller 
within him and that his ‘ I ’ was only of secondary importance, fins idea 
of self-realisation he wanted to impart to Pratardana, who was still in the 
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meshes of his lower ‘ I; * and who thought that there was no higher 
controller within his‘I.’ Indra says ‘worship me as prana ’ meaning 
thereby “ I who function merely because of the Will of Brahman, worship 
Him.” This is the method by which the scriptures constantly teach. 
Thus Vamadeva also spoke of himself as having become everything ; 

^ ST OCpnRNrfNlf cT^Ti 

i 

“Verily in the beginning this was Brahman, that Brahman knew its self only 
saying, 4 1 am Brahman. * From it all this sprang. Thus whatever Deva awakened (so as 
to know Brahman), he indeed became that Brahman ; and the same with Bisis and men. 
The Bisi Vamadeva saw and understood it, singing, 4 1 was a Manu (moon), I was the sun.* 
Therefore, now also he who thus knows that he is Brahman, becomes all this, and even 
the Devas cannot prevent it, he himself is there Self.” (Br. Up. I. 4.10). 

Here also V&madeva speaks of himself, ‘ aham * or ‘ I ’ as Brahman. 
But by ‘ I ’ he really means Brahman who is the impeller of the functions 
of Vamadeva’s “ I ” as well as of the “ Fs” of Manu, &c. It is from this 
point of identification that Vamadeva calls himself Manu, while Indra calls 
himself Prapa. 

This identity of the pervader and the thing pervaded, we find 
stated in the Puranas also. Thus the Devas addressing Visnu say: 
(Visnu Purana I. 9. 69):— 

*ar sen jgrar wtr. II 

“ O Lord ! This host of Devas that has come in Thy Presence is indeed Thou, because 
Thou O Creator 1 pervadest all.” 

So also in the Git& we read : — 

srcr smirtfa srcftfa sren* i 

“ Thou holdest all, therefore thou art Thyself all ” (XI : 40). 

In oidinaiy language people also say that two things are one, when 
they are both in the same place or when there is an unity of opinion. 
Thus cows all become one in the evening, i.e., they are all resting in the 

same cow-pen, while in the day time they are grazing all.over the field. 
This shows the unity of place. Similarly, disputing antagonists have 
become one , i.e., they have arrived at a concensus of opinion. Therefore 
the unity between the Jiva and Brahman, as shown in the speech of Indra* 
is a unity of this nature, and not absolute identity. 

But— an objection is raised here— admitting that there are multi¬ 
tudes of allusions to the attributes Avhicli exclusively belong to Brahman 

in the above Kautfttakl passage, yet it is not possible to explain the above 
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passage as applying to Brahman ; because there are equally multitudes of 
indications to the contrary. Such as, “ let no man try to find out what 
is speech, let him know the speaker.” (Kaus. Up. III. 8) ‘ I slew the 

three-headed son of Tva§tri, &c.;’ these are marks showing that by prana 
is meant the life-force of the Jiva. So long as this vital force remains in 
the body, the man is alive. This life-force or prana is Self-consciousness. 
For we find it is so stated in the following:—“ As long as prana dwells in 
this body, so long surely there is life ” (Kau. Up. II. 2). 

“ But prana alone is the conscious-Self, having laid hold of the body 
makes it rise up ” (Kau. Up. II. 3). Passages like these show that the 
prana here refers to the vital force in man. Similarly, “what is prana 
that is prajna (Self-consciousness). What is prajfia that is prana. For 
together they live in the body and together they go out of it.” {Ibid). 
This also shows that prana here either means the Jiva or the vital force. 
They are identified here in this passsage—both are one as active or latent. 
Thus in the above chapter of the Kauifitald Upanisad we find all the 
three indications, namely:—1. The prana refers to Brahman. 2. It 
refers to Jiva also. 3. It refers to vital force as well. Therefore, all these 
three should be worshipped, i.e., God, Soul, and Breath. To remove 
this doubt the author says 


SCfTRA. I. 1. 31. 



Uf II % I ? I 


jiva, the human Soul, the individual Self. Mukhya prana, 

the chief Breath, the chief vital air. fsrjfrsr Lir’ig&t, because of the characteristic 
mark. q Na, not. Iti, thus. %ar Chet, if. qf Na, not. Up&sa, medi¬ 
tation, worship. Traividhyat because of the three-foldness. ^nfsrcT^T^; 

A^ritatvat, because of being met with (in other places also), because of such 
texts taking shelter with or applying to Brahman in other places also. %% Ilia, 
here in this Kausitaki passage. ^ Tad-yogat, because of its appro¬ 

priateness, 

31. If it be said that Brahman alone is not meant 
there, for we find there marks of the individual Soul (Jiva) 
and the chief vital air (Mukhya Prana): we say no ; because 
then the meditation taught would become threefold (which 
is absurd). Therefore the marks of Jiva and prana should be 
applied to Brahman, for such an application is met with in 
the other texts also, and of its being appropriate here too.-—31. 
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COMMENTARY. 


Though there are characteristic marks of Jiva (individual soul) and 
vital air in the above Upanisad, yet these two are not to be worshipped 
or meditated upon. Why ? For then there would be three sorts of wor¬ 
ship. When Indra says, ‘-Meditate on me as prana,’ he uses only one 
sentence; and one sentence can not be used to mean three-different sen¬ 
tences ; for this goes against the maxim, “one sentence must be interpret¬ 
ed in one way only.” The sense is this, that because in the above 
passage we find the characteristic marks of .the human soul and the 
life breath : are we to interpret the other marks which apply to Brahman 
as applicable to the JIva and the breath ? Or are the three to be taken 
separately and independently ? Or are we to apply the mai'ks of J Iva and 
the life breath to Brahman ? Thus there are three alternatives, i. e., take 
them all as applicable to Jiva and breath : 2. take them all separately: 3. 
take them all as applying to Brahman. The first alternative has already 
been set aside. For the marks of Brahman cannot be applied to Jiva. 
The second has the fault of ordaining three sorts of meditation, which is 
contrary to the maxim of interpretation. Now remains the third alterna¬ 
tive. That is. are we to take the characteristic marks of Jiva and prana as 
applied to Brahman. To this the author says, yes. The marks of Jiva and 
vital air found in the above Upanisad should be applied to Brahman; 
because the words like Jiva and prana are applied to Brahman. Therefore, 
the author uses in the above sutra the word ‘ ashitatvad ’ meaning * such 
is met with in other texts also.’ 

If it be objected that in other texts, the characteristic marks of Jiva 
and breath have been applied to Brahman; because there were contrary 
indications in those texts showing that Brahman alone was meant there. 
What is the indication in this chapter ? 

To this we reply. Here also there is such indication ; for Partardana 
asks “ what is the most beneficial meditation for man.” The reply to this 
is “ the meditation on prana.” This is an indication that Brahman is 
meant. Therefore, here also there is appropriateness. Therefore the author 
uses in the above sfitra the words ‘ ilia tad yogat ’ meaning “ here also 
it is appropriate” (to use prana and Jiva indications as applying to 
Brahman.) 


But an objection is raised again—how can you reconcile simulta¬ 
neous dwelling of the prana and prajn&, in Jiva and their going out of 
Jiva, in the case of Brahman. To this we reply, that the above passage 
means that Brahman and the energy of action (KriyMakti) represented by 
the vital prana, and the energy of consciousness (jn&na-ifakti) represented 




VEDANTA-SUTRAS. I adhyaya. 




by the Jiva, all three simultaneously dwell in the body and simultaneously 
leave it. 

It is again objected, the words like prana, &c., denote certain subs¬ 
tances having certain attributes ; how could they be taken here to mean 
attributes and not the substances. This is not so : though certain attri¬ 
butes are mentioned here yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 
same. Thus when Indra says 1 1 am prana,’ ‘ I am conscious-Self (Prajna),’ 
lie means that lie (Indra) possesses these two powers or attributes: vital 
energy and conscious energy, as also the substance of those energies. 
Therefore he says that “ what is prana that is prajna : what is prajna that 
is prana.” The right interpretation is that Brahman alone is to be under¬ 
stood by the words Indra, pr&na, prajna, &c., there. 

But another objection is raised. What is the necessity of this 
adhikarana again, “meditation on prana” and identifying prana with 
Brahman, when in the preceding sutra, I. 1. 23, it has been shown that 
prana means Brahman ? 

To this we answer: this adhikarana is not a redundancy. In the 
sutra I. 1. 23, the doubt was only with regard to the meaning of the 
single word prana. In this adhikarana the doubt was not about the mean¬ 
ing of the word prana, but about the whole passsage, in which there are 
words, and marks or indications that would have led a person meditating, 
to think that Jiva and breath were also meant to be meditated upon. 
To remove this doubt, it is declared that Brahman alone is the topic of 
discussion in this Kau. Up. and not Jiva or vital breath. 

Therefore this adhikarana has been separately stated by the author. 

Here ends the first Pada of the first adhy4ya of the commentary of 
the holy Brahma Sdtras. 







FIRST ADHYAYA. 

Second Pada. 


Adhiharana I.—The Manomaya is Brahman. 

May Sri Krisna illumine my heart. Ho whose praises are sung by 
words like Manomaya (intelligent), &c. 

In the First Pada, it has been taught that the Supreme Brahman 
should be enquired into. He is the Cause of the whole world and is 
termed the Highest Person. Further it has been shown therein that cer¬ 
tain words like Auandanaaj r a, Jyotis, Prana, Alcasa, &c., which 'pi'ima facie 
apply to some thing else, should be construed to mean, and do mean, 
Brahman; because such is the samanvaya or logical construction of the 
sentences in which those words occur. While now in the second and third 
padas, will be shown that certain other words and sentences, in which the 
characteristic marks of Brahman are not so apparent, as in those of the 
first pada, apply also to Him. 

(Visaya ).—In the Chhandogya Upanisad in the chapter relating to 
the handily a Vidy& (III. 14. 1) we read as follows:— 

sHr erararfafr s&jpw 3^ 

h ^3 11 \ il xSmvi smnsrctft 

esrefsq stok ^qfa^vqrat 

11 r 11 qq w sftiNr ssmnwgr 

jjqmrq»cpf 55 racr qq w 

anwrSteit 11 ^ 11 srrcsr: 

qq * g rea re l qq qtr s ag fc r fa cn to 

* s snif snrfcro; sttFto; 11«11 

FOURTEENTH KHAIJpA. 

1. This Brahman is indeed the Full.- Let one meditate with devotion on Him as the 

Mover-on the-water. (Such meditation leads to faith). Next because a man is a creature 
of faith, as is his faith iA this life so will be his condition in the next, after death. So let 
him generate full faith (in the Lord). * - . 

2. (The Lord is) Omniscient, Omnipotent, Glorious, Resolute, All-wise, the Agent, 

the Ordainor, the Heart's desire, the most Sweeet-scenting, the Supporter of all this, the 
Silent Impartial Witness. " 

8. This my Self Within the heart, is smaller than a corn of rice, smaller than a corn 
of barley, smaller than a mustard seed, smaller than a canary seed or the kernel of a canary 
seed. He also is my Self within the heart, greater than the earth, greater than the inter? 
mediate region, greater than the Heaven, greater than all these worlds. 

4. He is the enjoyer of all works,,all desires, all sweet odours, and all tastes. 
embraces all J this, and is the silent impartial (witness), -Tins my Self within the heart in 






VEDANTA-SUTBAS. I ADEYAYA. 


[Gov, 



that Brahman, (Let one meditate on Him, with this idea) “ when departing from this body 
I shall reach Him.” He who has this faith (verily obtains Him), there is no doubt in it. 
Thus said Sandilya, thus said Sandilya. 

(Doubt ).—Now arises this doubt:—Is this Manomaya mentioned 
above, as the object of worship and meditation, the Jiva or the Param- 
atman ? 


(Piirvapah$a ).—The words manas and prana are used in the above 
passage, and we are all aware that these are the organs of the Jiva, and 
therefore they apply to the Jiva and not to Brahman, for He has no organs 
like manas or prana. For says the ^ruti:—“aprana hy amanah rfubhrah ” 
(Mundaka TI. 1. 2.) “ He is without manas and prana, He is pure.** 

Thus prana and manas have been excluded regarding Brahman. 
Therefore the being referred to in the above passage is a J iva, and not 
Brahman. 

Though the word Brahman occurs in the opening sentence of the 
above passage, yet that Brahman is not to be taken as the object of medi¬ 
tation described as Manomaya, because the sentence “ sarvam khalvidam 
Brahma” is really an injunction teaching sdnti , the person meditating 
must first quieten all his faculties, and in order to get this peace, lie is 
taught to imagine every thing as Brahman. Thus it being ascertained 
that Manomaya, &c., refers to Jiva, the word Brahman occurring at the end, 
in the phrase “he my Self within heart is that Brahman/’ also refers to 
the Jiva, 

(Siddhanta ).—To this tlie author answers :— 

sOtra I. 2.1. 

ii * i * n n 

Sarvatra, everywhere, in. every Vedanta passage. Prasiddha, 

(of) the well-known, (Brahman possessing the attributes of creation, &c.) gnTtlRf 
Upadesat, because of the teaching. 

1. The Being referred to in the above is the Param- 
Brahman, because here also is taught the well-known 
attributes or definition of Brahman, viz., Creator, &c., in the 
phrase tajjalan.—32. 

COMMENTARY. 

The Being referred to is verily Brahman and not Jiva, why ? Because 
the attribute,, which exclusively belongs to Brahman, which is taught in 
all the Vedantas, namely the Cause of the creation, &c., of the universe, is 
taught here also, in the formula tajjal&n. Though in the upakrama (or 
commencement, i.e., in the passage “ sarvam khalvidam Brahma.”) the 
Brahman is taught not primarily for its own sake, but as a means of 
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acquiring rfanti or mental quiessence, yet in the subsequent passage, 
“Manomaya, &c.,” Brahman is referred to and not Jiva. The word “kratu 
in the above passage means upasana or meditation. The word “ manomaya 
there means “ he who is to be grasped by pure manas or higher intuition,” 
as we find in the following:—manasaivanudrastavyam (Br. Up. IV 4. 19.) 

“ He is to be seen by mind alone.” As regard the passages which declare 
that Brahman is not to be apprehended by the mind, such as “ yato vacho 
nivartante aprapyo manasel salia,’ Ac., they really mean that Brahman is not 
apprehended at all by the mind of the scoffer, and not totally comprehended 
even by the mind of the knowers of wisdom also. 

He is called prana-tfarira, or prana-bodied because he is the controller 
of prana, just as the Jiva is the controller of the physical body, so the 
Brahman is the controller of Pranic body of the universe. Others say 
that the word pr&na-tfarlra means * He whose body is as dear to His 
devotees as the life is dear to all mankind. His divine form is the most 
dear object to his worshippers.’ He is said to be without prana, in the 
sense that His existence does not depend on prana as those of ordinary 
creatures. He is said to be without manas, because His knowledge does 
not depend upon mind. Or the prohibition apr&na and amanas may 
apply to the non-possession of the prakritic prana and manas by Brahman ; 
and not that He has no life or mind of His own. In other Gratis He is 
called “ possessed of mind,” (*PTbW). He is also said to breathe without 
air in some $rutis, aidavatam, Ac. 

Others say that Manomaya refers to Brahman, because this appel¬ 
lation has been frequently applied to Him in the Upanisads. Thus 
Manomaya prana sfarira neta (Mund. 11. 2. 7). “ He assmumes the nature of 
the mind, and becomes the guide of the body of senses.” Similarly in the 
(Taitt. Up. I. 6. 1) we find the word Manomaya applied to Him. “There 
is the ether within the heart, and in it there is the Person consisting of 
mind, immortal, golden.” 

So also in the (Kath. Up. VII. 9) “He is conceived by the heart, by 
wisdom, by the mind. Those who know this, become immortal.” He is 
also “ pranasya pranah,” life of life. (Br. Up. IV. 4. 18,i. Thus the well- 
known Manomaya applied in all the above passages to Brahman is referred 
to here in the Chhandogya also. Therefore it refers to the Supreme Self. 

sDtra. i. 2. 2. 

* jb R i II 

Vivaksta, desired, to be stated, subsequently to be mentioned. 
3515 Uuua, qualities. Upaptteh, because of the reasonableness, ^ Clin, and. 
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2. Moreover the qualities subsequently described are 
possible in Brahman only.—33. 

... COMMENTARY. 

The attributes like ‘ prana-rfarira ’ whose body is prana, whose 
form is light, &c., are possible in Brahman only and not in a Jiva, where 
they are out of place. 

SUTRA I. 2.3. 

* *rrftTi mi r i ^ n 

3(377%: Anupapatteh, because of the impossibility, because ot the un¬ 
reasonableness. 3 Tu, but. 7 Na, not. Trrtfc &lrirah, the embodied, the Jiva. 

3. The embodied one is not the*Manomaya (Chh. III. 
14. 2.) because those qualities are not possible in a Jiva. 
—34. 

COMMENTARY. 

The Jiva is like a glowworm before the luminosity of the Brahman, 
who is like a sun when compared with it. The high attributes described 
in that passage are not possible in a Jiva. 

sOtra 1.2. 4. 

n m m $ n 

5K7 Karma, object. Kartri, agent. 577^3 Vyapde&t, Because of the 
declaration. ^ Cha, and. 

4. And because there is a distinction drawn therein 
between tbe agent (Jiva) and the object Brahman. 35. 

COMMENTARY. 

The text says.—“ When I shall have departed from hence, I shall ob¬ 
tain Him.” Here the word “ Him ” refers to the above-mentioned Mano- 
maya, in the objective case, while the agent is the Jiva who says “ I shall 
obtain.” Therefore the object Manomaya is, and must be different from the 
agent (Jiva) who obtains it. Therefore the Manomaya is the Supreme Lord. 
The obtaining here is like that of a river falling into a sea. 

SUTRA I. 2 . 5 . 

M M Ml 

!(r®» &ibda, word. ^71% V hi sat, because of difference. 

5. Because of the difference of declensions of the two 
words, the Manomaya is Brahman.—3G. 










11 PiDA, 1 ADUltLAUANA, Sd. 7. 


COMMENTARY. 

“ He is my Self within the heart.” Here by using the word 'my' 
in the genitive case is denoted the embodied self, the worshipper, while 
Manomaya is the worshipped ; and is employed there in the nominative 
case. When in the same sentence, two words are used in two different 
cases, these words always denote two different objects. Therefore the 
Manomaya is different from the Jiva, the embodied self, the former is the 
worshipped, the latter is the worshipper. 

sOtra i. 2 .6. 


M u K i» 

Smriteh, because of a smriii text. ^ Cba, and. 

6. So also the Smriti.—37. 

COMMENTARY. 

So also we find in the Gita (XVIII 61) :— 

4 The Lord dwelleth in the hearts of all beings, 0 Arjuna, by His 
illusive power, causing all beings to revolve, ns though mounted on a pot¬ 
ter’s wheel.’ 

Now an objection is raised, that the Manomaya of the Chhandogya 
cannot, be Tsivara, but is Jiva, because the description there is more appli¬ 
cable to an individual soul than to God. The text says :—“ He is my Self 
within the heart, smaller tliau a corn of rice, smaller than a corn of barley, 
smaller than a mustard seed, smaller then a canary seed or the kernel of 
a canary seed.” This shows that the Manomaya occupies very little space, 
in fact it is atomic and so cannot be God. 

To remove this doubt the author says :— 

SUTKA I. 2. 7. 

sqftrrer u ? i ^ i vs h 

Spfor Arbhaka, small. ^TTc^c^r Okastvat, because of dwelling place or 
abode. ^ Tad, that, ot that. ssnrt'STT? Vyapades&t, because of the description 
or denotation. ^ Cha, and. fR Na ili, not so. *§ 5 ^ Chet, if. ?r Na, not. 

Nichayyatvat, because of meditation fin the heart), Evam, 
thus. Vyomavat, like space. ^ Cha, and. 

7. Should it be said that the Manomaya can not refer 
to Brahman on account of the smallness of the abode, and 
on account of the denotation of that; we say no, because 
Brahman has thus to be meditated upon, and because in the 

same passage it is said to be infinite like space.— 38. 

10 
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It. is not proper to say, on the strength of the above two reasons, that 
the Manoxnaya is not Itfvara, because in this very passage, it is declared 
to be infinite like space, and all-pervading like ether, “ Greater than the 
earth, greater than the sky, greater than heaven, greater than all these 
worlds.” How then do you reconcile these two conflicting statements 
about Manomaya ? To this the author replies by saying that “ It is des¬ 
cribed as minute for the sake of meditation only.” This limitation or 
.measuring the infinite Brahman is for the sake of meditation, so that one 
may conceive the Lord in his heart. (The highest Person, for the purposes 
of meditation, abides in the hearts of the meditating devotee ; though he is 
really not so). The sense is that the all-pervading, supreme Brahman, 
when described as atomic, or of the size of a span, is so described some¬ 
times, merely figuratively, and sometimes directly and truly so. Where 
it is figuratively so described, it means that when the devotee thinks of his 
heart, and of the God residing in that heart, he naturally ascribes to God, 
the limitations of the place where God is imagined to be. This is purely 
figurative. But there is another aspect, in which minuteness ascribed to 
Brahman is not figurative, but actually true, for though God is infinite and 
all-pervading, yet owing to His supreme kindness on his devotees, he 
through His inconceiveable power, presents Himself in their hearts actually 
and directly. Though lie is essentially one and has one essential form, 
yet in the hearts of His devotees, He appears in many forms. As says the 
fc$ruti‘ Though one He manifests Himself as many.’ Though He is 
all-pervading, yet He becomes atomic, &c., through His mysterious incon¬ 
ceiveable power. This will be further explained in Sutra 25, in the 
section treating on Yaisfvanara. Tire all-pervadingness of the atom and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywhere, wherever His devotees are. This simultane¬ 
ous appearance of the atomic or the span-sized Brahman everywhere, 
thus establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme Lord is inside the body of a 
Jiva, then like the Jiva, He would be subject to experience of pleasure and 
pain,' such experiences springing from connection with bodies; to this the 
author replies by the following Sutra : 

sOTRA I. 2.8. 

m \ \ ^ u 

gnftn Samblioga, commensaliiv of enjoyment. Sam —common, and blioga 
=enjoyn>ent : jointness of enjoyment. inffi: Prftptifi, attainment, resultant. fret 








It), thus. Chet, if. Na, not. Vaisesydt, because of the difference: 

or specific cause. The specific cause on account of which one suffers pleasure 
or pain is not mere connection with body, but his Karmas done in the past. 

8. If it be objected, that there will be the connection 
with experience of pleasure and pain, were Brahman to abide 
in the same body as the Jiva, we reply not so, because there 
is a difference peculiar with regard to this connection.—39. 

COMMENTARY. 

The word Sambhoga in the Sutra denotes mutual expei-ience or 
common experience. The force of mr Sam, in Sambhoga, is that of Saha; 
just as we find in the word Samvada. War a is not affected by the 
suffering or enjoyment of the Jiva. Why? Because there is a difference. 
The sense is this. .The mere dwelling within a body is not the cause 
always of experiencing the pleasures or pains connected with that body. 
The experience is subject to the influence of the good and evil deeds. 
And Isfvara lias no such karma ; for we read : —‘ one of 
the two eats the sweet fruit, the other one looks on without eating.’ 
(Mu. Up. III. 1, 1.) Similarly in the Gita the Lord says ‘ The karmas 
do not touch Me and I have no attachment to the fruit of karmas.' 
it *f'r aptffio' a h n 

Adhikarana II.—The Eater is Brahman. 

(Visaya). —In the Katha Upanisad we find the following verse :— 

m *3* * 3^** i frxrr ^ u 

“He for whom the Braiimanas and the Ka§fcriy4s have both become the food, and 
Death is whose sauce, who then knows whepe He is.’' (Kath. Up. I. 2. 25.) 

(Doubt). Here the words “ Food ” and “ Sauce ” indicate that there 
is an eater. The doubt arises who is this Eater? Ts it Firo or is it the 
Jiva or is it the Supreme Self. 

(Purvapak^a). The Fire is the Eater meant here, because there is 
nothing specific in that verse which would show that it is not the Fire 
referred to there, and the question and answer also would indicate the 
same thing. There is a well-known £$ruti that Fire is the Eater. (Br 
Up. I. 4. 6.) II 

Or the Eater may be the Jiva, because eating is an action, and action 
is appropriate to the individual soul, and not to the Supreme Self, who is 
free from all actions. Moreover the jWti itself in another passage declares 
that the Jiva eats the sweet fruit, while the Supreme Self looks on without 
eating. (Mund. Up. Ifl. 1. 1, Kath. Up. III. 1.) 
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Therefore the Eater is the Jiva. 

(Suidhdnta ).—To this objection the author answers by the following 
Siddh&nta Sutra :— 


SIJTRA 1.2. 9. 


^TT ^T^iTfWT^ U \ I H I S. II 

^>PtTT Atta, the Eater is the Supreme. Cliarachara, the moveable and 

immoveable. 5f5*0T*T GrahanSt, because of His seizing or containing, or taking up 
as food. 

9. The Eater is the Highest Self, because the moveable 
and the immoveable are taken as food.—40. 

COMMENTARY. * 

The Eater can he the Highest Self only, because the eating of the 
whole iiniverse of moveable and immoveable is possible only in the case 
of Brahman. The words Bmini)ana and the Ksatriyas are merely illustra¬ 
tive, and the whole universe sprinkled over by Death is referred to here 
as the Food. Such food can have no other Eater than the Supreme Self, 
for no Jiva can eat the whole universe. The word “ sauce or condiment ” 
is a thing which, while itself being eaten causes other things to be eaten. 
Therefore while the Death itself is consumed, being a condiment as it were, 
it makes other things palatable. Therefore the Eater of the whole 
universe made palatable by Death, can mean only the Lord in His aspect 
of Destroyer; when at the time of Pralaya He withdraws all things within 
Himself. Therefore, the Supreme Self must be taken here to be the Eater. 
Nor is there any validity in the objection based on the text of the Mund. 
Up. which says that the Lord does not eat and the Jiva alone eats, for the, 
prohibition of eating there refers to the eating of the fi-uit of actions. 
The Lord does not eat the fruit of actions of the Jiva. The Jiva alone 
eats such fruit. That text does not mean that the Lord has no specific 
eating of His own, for the Lord has His own particular objects of enjoyment; 
as has been explained in the commentary on that verse of the Mund. Up. 

ShTRA 1. 2. 10. 

SROTra ^ M R II 

5 ra > U 0T5 Prakarnat, because of the context. Cha, and. 

10. And on account of the context also the Later is 
Brahman.—41, 







In the Kafch Upanisad we read :— 

^fcT5Tt%T «TT§t sr^I^flfl^rnTHTrHH: I 

“ More subtle than the subtle, greater than the great, the Atma is hidden in the 
heart of that creature. A man who is free from desires and free from grief, sees the 
majesty of the Self through the grace of the Creator.” 

This shows that the topic is that of the Supreme Self. The force 
of the word “ And ” in the Sfitra is to indicate that the Smriti is also to 
the same effect, as says the Gita— 

tt Thou art the Eater of worlds, of all that moves and stands ; worthier of reverence 
than the Guru’s Self, there is none like to Thee.” 

Adhikarana III.—The associate in the cave is Brahman. 

(Visaya ).—In the same Upanisad, valli 3, verse 1, we read : — 

spcT wsT i guirerq \ srgri^ 

^ ^ flnnTf%$Kn: II 

“ There aro the two, drinking their reward in the world of their own works, entered 
into tho cave (of the heart), dwelling on the highest summit (the ether in the heart). 
Those who know Brahman call them shade and light; likewise, those householders who 
perform the Triaaehiketa sacrifice.” 

(Doubt). —Now this text clearly refers to the Jiva who enjoys rewards 
of his works together with an associate coupled with it. And is this 
associate either Buddhi or the Pr&rta or the Supreme Self. 

( Purva'pakqa ).—The associate must bo either the Buddhi or the PrAna 
for they being the organs of the Jiva and the instruments of the enjoying, it 
is possible for either of them to drink the “rita” and thus share in the enjoy¬ 
ment of the fruit of works of the Jiva, while such enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 
the Highest Self. Therefore this associate of the Jiva must be either the 
Buddhi or the Prana, which somehow have been brought into connection 
with the enjoyment of the fruits of works. 

(Siddhanta ).—To this prima facie view, the author of the Sfitra ans¬ 
wers by the next aphorism, stating that the associate of the Jiva is the 
Supreme Self. 

SIJTRA I. 2.11. 

3 SW. Guham, in the cavity, in the heart. jrf%^ Pravistau, the two who 
ente.ed srrwTP?! Atmanau, the two self;. Hi, because. ^ Tat, that, tpfap* 
Darrfanat, because of being «een (in the other texts also.) 
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11. The two who have entered the heart, are the 
Jiva-Atman and the Paramatman, because such is seen in 
other texts also.—42. 

COMMENTARY. 

The two found in the cavity of the heart are the Jiva and the Lord, 
and not the Buddhi and five Jiva or the Prana and the Jiva. Why do you 
say so? For this is seen. Namely, it is seen, that in that section, the 
Individual Self and the Highest Self are spoken of as having entered into 
the heart. Thus Kath. Up. T. 4. 7 shows that the Jiva is in the heart : — 

ft i 3?r srfcn^ fh^rlf i 

cTC^II 

“Slie who is co-born with the spirit, She the Infinity full of Divinity, concealed in the 
cavity of the heart and abiding therein, manifests herself also in the elements. This is 
that. (Aditi or Jiva is the spirit side or pole of creation-manifestation is from matter)/’ 

While Kath. Up. I. 2. 2 shows that the Supreme Self is also in 
the heart:— 

sr^rffr il 

u r ^ ie w ^ se leaves behind joy and sorrow, having known the God by the yoga of 
concentration of Self,—Him who is difficult to be seen, who pervades the universe, who is 
in the heart of all, who dwells in the Muktas, the Ancient of Days.” 

The word “ hi ” or “ because ” in the Sutra indicates that it is a 
well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the heart. The word “ pibantau ” is in the dual number meaning 
“ the two drink ; ” while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, therefore, 
to be understood in the same way as the phrase “ There go the umbrella- 
bearers,” one of whom only carries the umbrella. Or else this may be 
explained that both are agents with regard to the drinking, one is the 
direct agent; the other is the causal agent, i.e,, to say the Individual Self 
directly drinks, while the Supreme Self causes the individual self to drink. 
The phrase “ shade ” and “ light ” indicate the difference between the 
infinite knowledge of the Lord and the finite knowledge of the Jiva, or 
that the Jiva is bound down to the chain of samsilra, while the Lord is 
above samsara. 

Sutra i. 2 . 12 . 

^ m 1 ^ 1 is 11 

Vi^esan&t, on account of distinctive qualities. ^ Cha, and. 
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12. Moreover on account of distinctive qualities, the 
associate of the Jiva in the heart, is the Supreme Self.—-43. 

COMMENTARY. 

In this section of the Katha Upanisacl we find distinctive attributes 
of the Jiva and the Lord alone, such as the Jiva is represented as the 
one who meditates, and the Lord as the object meditated upon, Jiva as 
the person attaining and the Lord as the object attained. Thus from verse 
L 2. 12, quoted above it is clear that the Jiva is the subject meditating 
and the Lord is the object of meditation. Even in the present text 
also, the words “light” and “ shade ” distinctly point to the fact that 
the Jiva is possessed,of small knowledge and the Lord as having all 
knowledge. Moreover the text I. 3. 3, declares in the passage “ know 
the self to be sitting in the chariot” and the body to be the charioteer 
and the passage “ But he who has understanding for his charioteer and 
holds the reins of the mind, he reaches the end of his journey and that is 
the highest place of Visim,” This refers to Jiva as that which attains, 
and the PnramiUman as that which is to be attained. These distinctive 
attributes show that the associate of the Jiva is neither Prana nor Buddhi, 
but the Supreme Self. 

Note —Wo give the whole of the first nine verses of the third valli here 

<q fattrif^crT; n \ n q: q?q^ i *raq 

fcrSrimviR qffe&rax ii t-1 fsrfis: w&q 3 1 

3%^ fqfer qsrfftq ^ It ^ ll sqRrsf^qqra^u 

^TrRcqri^qt^ni: II y II q^qftfSRqiqqqrqgi&q 
H 5 RTT I ar^ffSfqpqq^qtfq ^qiKiT SR II ^ II q^3 fqqrqqR. 

I cf^f^qipn *TqsqT ?q II \ II WqfqsgrRqi^ 

Wq<q*R*«: I a ^ qcq^qmtfq II vs II 

f^fqrqqiq qqfcr gfq: 1 h 3 rn-qqqrirrfq q^qr^^T q 

3 Tiqq II c II lq^RHp:fqq^3 sra^qrac: I %mqq: qRJlWtfq cTfewnts 
qwq^ II II 


1. There are the two (aspects of the Lord) the drinkers of truth, existing in the body 
obtained by good works, both dwelling in the cavity of the heart, in the most highly splen¬ 
did Param ( 1 e., Vayu ). The knowers of Brahman and those who perform the five great 
sacrifices and observe the triple Nachiketa Fire, describe these as shade and the sun. 

. 1 know the Lorcl both as the Spirit in the Nachiketa Fire, and as the refuge 

o all His worshippers, the imperishable Supreme Brahman, the Giver of security, to the 
frightened voyagers on the ocean of Samsara-the Lord dwelling in the shore opposite 
to Sams&ra (as the World-Spirit directing the Muktas). 

' the j!? At,m ‘ “ seated in the Chari °b the body even as the car ; the 

Buddhi, as the driver and Manas as the reins. 
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4. The wise say that the senses are the horses and the objects their roads ; they 
also say that the Atina, joined with the senses and the mind (only, but devoid of Buddhi) is 
the sufferer (enjoyer). 

5. But he who is without discrimination, and with Manas out of harmony, his senses 
are always uncontrolled like the unbroken horses of a driver. 

6. But he who discriminates, and has Manas always harmonised, his senses are con¬ 
trolled, like the good horses of the driver. 

7. He who is without discrimination, and the Manas uncontrolled, being always 
impure, never reaches the place, but returns again to the world. 

8. But lie who discriminates, with the Manas ahvays harmonised and (senses) pure, 
verily he (reaches) that place from which he is not bom again. 

9. But the man who has reason for his charioteer, and holds the reins of Manas, 
he reaches the end of the road, that highest place of Yisiui. 

Adhikarana IV. —The Person in the eye is Brahman. 
(Viqapa). —Tn the Chh. Up. (IV. 15, 1-4) we read 

qq ll ^ ii q^ga srsractw frW* 
q<r& % srtfnn q qw ^ h ^ ll 

he qrmfq wft ^rftrqrarft 

^ ll ^ ll qq s qq ft ** 

^ ll a ll w vs f^ftr qft ^ 

hsrstct- 

fasra a?g^qts*inw ii^ii ^qm^asr n«q&q 

asrq»j q%* nRrqsrwRr mqsmrai ll ^ n 

fft *§r^? II V\ H 

FIFTEENTH IvHANDA. 

1. He said : This person who is seen in the eye is the Self, (called Vamana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
person resides in the eye), therefore, if any one drops melted butter or water on it, it runs 

away on both sides (and does not cling to the eye). 

2. The wise call Him the Samyadvama (the most beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into him who knows Him thus. 

3. He verily is called Vamani (the Giver of beauty), because',He alone gives beauty 

to all. He who knows Him thus gives beauty to all (beings inferior to himself). 

4. He is also Bh&inani (Resplendent), for He shines in all worlds. He who knows 

this thus, shines in all worlds. 

5. Now when such persons dio, whether (their relations) perform their death cere¬ 
monies or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from 
the Day-plane to the Bright-fortnightly plane, from the Bright-fortuightly plane to the 
Northern six-monthly plane, from the six-monthly plane to the Solar plane, from the 
Solar plane to the Lunar plane, from the Lunar plane to- the plane of Sarasvati, (from 
that they reach to the plane of the chief Vayu) who is her Lord and the beloved 

° f G °«. He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 
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{Doubt.) —The doubt here arises, whether the person abiding within 
the eye is the reflection of the Self or some Divine Being presiding over 
the organ of sight or the Jiva or the Supreme Self. 

( Piirvapak§a ).—The Purvapaksa maintains that it may be the 
reflection of the Self, for the text refers to.the person seen as supported 
by the eye, and as directly perceived by a person in the retina of another, 
'therefore, it must be the reflection of that person as seen in the mirror 
of the eye. Or it may be the presiding Deity of the organ of the eye, for 
we find in Bri. Up. 5. 5. 2, such a being described. 

q*^fcr II R ll 

“ Now what is true, that is the Aditya (the sun), the person that dwells in yonder orb, 
and the person in the right oye. These two rest on each other, the former resting with 
his rays in the latter, the latter with his pranas (senses) in the former. When the latter is 
on the point of departing this life, ho sees that orb as white only and those rays (of the sun) 
do not return to him.” 

Or it may be the individual soul or Jiva, for when the soul perceives 
: an external object through the eye, it for the time being comes in contact 
with the organ of the eye, and so the person in the eye spoken of in this 
Chhandogya text can not be the Supreme Self, but may be any one of 
these three. 

(Siddh&nta ).—To this the author replies by the following Siddhinta 
Sfttra, demonstrating that the person within the eye referred to in this 
text is the Lord. 

SOtRA I. 2. 18. 

M I VI * VU 

=5Fgrc: Antarah, the being within. grrT%: Upapatteli, because of the 
reasonableness. 

13. The being within the eye is the Lord, because it 
is more reasonable to construe the passage as applying to 
the Supreme Self than to anything else.—44. 

COMMENTARY. 

The person within the eye can be nothing else than the Supreme 
Self. Why ? Because the description is more suitable to the Supreme 
Self than'to anything else. Because the attributes like “ being the Self of 
all,” “ being Immortal,” “ being supremely groat” (Bralunatva), 11 being 
ll 
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untouched by sin,” “ being samyadvama,” Ac., are applicable only to the 
Supreme Self. 

Note The attributes of being Ydmani or tlie leader of all and Bhaitfani, the All- 
Refulgent, applied to the person in the eye are appropriate in the case of the Lord alone. 

S0TRA I. 2. 14. 

% I * I II 

WHTR Stbanadi, the place and the rest, sqqT&rnj Vyapade&it, on 
account of the statement, -q- Cha, and. 

14. And because there is statement in another Upa- 
nisad, mentioning that the Supreme Self has His abode in 
places like the eye, etc.—45. 

COMMENTARY. 

In the Bri. Up. (III. 7. 18) we read that the Supreme Self has his 
abode in places like eye, ear, Ac. 

ct n ii 

Ho who dwells in the eye, and within the eye, whom the eye does not know, whoso 
body the eye is, and who pulls (rules) the eye within, he is thy Self, the puller (ruler) 
within, the Immortal.” 

Now the puller within the eye, ear, Ac., by taking His abode in 
those organs, cannot be any one else, but the Supreme Lord. 

sOtra i. 2. 15. 

ISPS’ Sukha, happiness, ftfaus Vigista, qualified by or possessing. 

Abhidh&n&t, because of the description, qrf Eva, alone. ^ Cha, and. 

15. And because the text refers only to that person 
who possesses joy, therefore it must refer to the Supreme 
Self, and not the Jiva, who has not joy but misery.—46. 

commentary. 

In a previous passage of the Chh. Up. (IV. 10. 5.) it has been said 
that joy is Brahman and space is Brahman. The Brahman who is 
described in that passage as possessing unlimited joy or bliss, is again 
referred to in this passage, as the person dwelling within the eye. There¬ 
fore, the context refers to Brahman, and it would be doing violence to the 
context, if the person within the eye is interpreted to mean a being other 
than the Supreme Sell. No doubt, that between the passage stating that 
Brahman is Infinite Joy, and the present passage, there intervenes the 
subsidiary vidyA called the Agni VidyA or the science of fire, but as this 
Agni VidyA is subsidiary to Brahma VidyA, it cannot be said to break the 


1 
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context. Therefore, the text Brahman is joy (IV. 10. 5.) is connected with 
the present text under discussion, (IV. 15. 1.) in spite of the intervening 
text of Agni Vidy&. 

By using the word Vi^ista in the Sutra, it is indicated that attributes 
like Intelligence, Infinity, &c., refer to Brahman. 

SfJTKA I. 2. 10. 

^ M i * l H u 

ip ^ruta, heard. Upanisatka, Upanisad. TtfW Gati, way; 

course, Adhidh&n&t, because of the statement. ^ Cha, and. 

16. And because there is description given in this 
passage, of the same sort of salvation, obtained by the per¬ 
son who worliips the person in the eye, as is obtained by 
persons who have heard the Upanisad and worship the 
Supreme Brahman. —47. 

COMMENTARY. 

In other texts of the Upanisad we hear of the path called the 
Devay&na, on which go the souls of the liberated, who have heard the 
Upanisad and have understood the mystery of Brahman. This path by 
which the knowers of Brahman go to salvation, is the way by which the 
knower of the' person in the eye also goes, for the Teacher Upakotfala 
describes that the knower of the person in the eye goes by Devayana. For 
he says :—“ They go to light, from light to day, &c.” Since the result as 
regards Mukti is the same, both of the person who knows Brahman and of 
him who knows the person in the eye, therefore, the person in the eye and 
Brahman are one and the same. 

The next Shtra shows that it is not possible for the above text to mean 
either the reflected Self or the presiding deity of the eye or the Jlva. 

SffTRA 1. 2. 17. 

bur: m I * I ll 

Anavasthiteh, on account of non-permanency of abode. 

Asambhavat, on account of impossibility. fflCha, and. Na. not. 

Itarah, the other. 

17. No other being like the reflected Self, &c., is 
meant by the person in the eye for two reasons:—First, 
because they do not have their permanent abode in the eye, 
and secondly, it is impossible for them to possess the attri¬ 
butes described in that passage.—48. 







COMMENTARY. 

The reflected Self, &c., do not always abide within the eye, as a rule, 
nor the attribute like “conditionless Immortality” is applicable to them. 

Note Tho reflected Self is seen in the eye, only when another person is near the 
eye, so this has not permanent abode in the eye. Similarly tho Sun, tho deity of tho eyo, 
dees not dwell in the eye, but his rays only dwell therein. So he also has not his perma»- 
nont abode in tho eye, While the Jiva has his permanent abode in the heart, and not in 
the eye. Thus none of these three can be the person in the eye, for none of them has 
his permanent residence there. Similarly tho attributes like Immortality, &c., do not apply 
to these. Therefore it must mean the Supreme Self. 

Adhiharana V.—The Internal Ruler is Brahman. 

(F iqaya ).—In the Bri. Up. we read (III. 7. 18.) “He who dwells in 
the eye, whom the eye does not know, who rules the eye from within is 
the Self, the Internal ruler, the Immortal.” In that chapter, this Internal 
ruler is mentioned as dwelling in the earth, the water, &c., and ruling 
them all from within. 

w fag* tjfaau 4 ^ 

n \ ll Srrc'S fassrsfsrbnret *rm^r 
«r a n « ll 

tmflH srenfo? srd*; StafjnRrct ?r ll 

‘He who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is and who pulls (rules) the earth within, he is thy self, the puller 
(ruler) within, the Immortal/ 

‘ He who dwells in the water, and within the water, whom the water does not know. 
Whose body the water is, and who pulls (rules) the water within, he is thy self, the puller 
(ruler) within, the Immortal/ 

“ He who dwells in the fire, and within tho fire, whom the fire does not know, whoso 
body the fire is, and who pulls (rules) the fire within, he is thy Self, the pulley (ruler) 
within the Immortal/’ 

(Doubt ).—Now arises the following doubt 

Is the ruler within, mentioned in the above and similiar verses in 
the Bri. Up., the PradhAna or the Jiva or the Supreme Self. 

(Ptirvapaksa ).—The Pfirvapaksin says: “ The ruler within is Nature, 
for she controls the whole universe within, and because the cause is always 
found in the effect as interwoven with it. Therefore, the cause is the 
controller of the effect and as the universe has for its cause the Pradhana 
or matter, therefore Pradhana is meant in this passage. Moreover, this 
Pradhana, though non-intelligent, is said to he the Self or Atman, because 
it is the giver of all happiness, and so figuratively is called Atman, or be¬ 
cause it is all-pervading therefore, it is called Atman; and as it is Eternal, 
it is very appropriately called the Immortal. Or this ruler within may 
be a Jiva. Some highly evolved yogi, who enters easily into the- hearts 
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of others, and with equal ease vanishes therefrom, through his 
occult powers, and so he may very well be called the Invisible Inner 
Ruler, and the words “Atman” and “Immortal” may also be very appro¬ 
priately applied to such a Jiva, without recourse to figure of speech. 
Therefore, the Ruler within is either Pradhana or a highly evolved, 

yogin. . ■ 

(Siddhanta).— This objection the author answers by, the following 
Siddhanta Sfitra, declaring therein, that the ruler within is the Supreme 
Self and not Prakriti or Jiva :— 

SUTRA I. 2.18. 

n i i * i tc u 

Antaryami, the ruler within. Adhidaivadisu, in the 

Devas, &c. ^ Tat, His. mr Dharma, attributes Vyapades'at^ 

because of the statement. 

18. The ruler within referred to, in the Upanisad,. 
in respect to the Nature Forces like earth, &c., is the 
Supreme Self, because His attributes are distinctly pointed ; 
out in that Chapter of the Upanisad.—49. 

COMMENTARY. 

The ruler within spoken of in the Bri. Up. verse? as ruling from 
within, the Nature forces, like the earth, air, water, &c., and the psychic 
forces like mind, senses, &c., can be none else than the Supreme Lord, - 
for the attributes of the Inner Ruler, mentioned in that chapter, belong 
only to the Lord. For the Lord alone dwells within these natural forces, 
but is not known by them, while He knows these forces, controls thenr 
and prevades them and is supremely wise, and full of wisdom and bliss. 
All these are the attributes of the Lord, and cannot belong to matter, 
or to any individual soul how high soever, 

StTRA I. 2. 19. 

Na, not. ^ Cha, and. • Smarts, taught in Smpti only, namely the 
Pradhana and the Jiva, alL that is not fjj Uti is. Srnriti, namely everything else 
than Antaryamin. 'T'T.A-tad-dharma=not-its-qualities, i.e., not Pradh&na’s 

qualities. Abhilapatj because of the declaration. 

19. The Antaryamin is not the Pradhana or Jiva, Ac., 
because there is a declaration of qualities not belonging 
to them.—50, 










For the reasons already given, the Smarta, the thing not men¬ 
tioned in the fsruti passage of the Bri. Up., but in the Smriti, namely, 
the root of matter &c., is not the Inner Ruler, because the text describes 
attributes which cannot belong to matter or Jiva. The attributes like 
the following are mentioned therein: which cannot possibly belong to 
matter or Jiva :— 

3C8tsw?t: frqrraT HTOtstrsfer sftrn srrsft- 

atfenFar ifir ?r i 

“Unperceived but perceiving, unheard but hearing, unknown but 
knowing.” “ There is no other seer but he, there i3 no other hearer but he, 
there is no other perceiver but he, there is no other knower but he. This 
is thy Self, the Ruler within, the Immortal. Every thing else is of evil.” 
(Br. Up. III. 723). Every thing else than the Antaryamin is smitrta, 
namely, a thing not specifically mentioned in the above antaryamin 
passage. For the attributes like the hearer of all, &c., cannot belong 
either to the Pradhana or the Jiva. 

SOTRA I. 2. 20. 

% irjumrfFW ti $ i * i n 

sorffc Sarira, the embodied, the individual self of a yogin. <s( Cha, and. 
3^ Ubhaye, the both, namely, both the Kflnvas and the Madhyandinas. 

Api, even, also. Hi, because. Bhedena, by difference, tpru Enam, 

this, namely, the Antaryamin. Adhiyate, read, speak of. 

20. The soul of ‘the yogin is not the Antaryamin, 
because both recensions read.it as different from it.—51. 

COMMENTARY. 

The word “not” of the preceding Sutra is understood here also. 
For the reasons already given, the soul of an advanced Yogin also, 
cannot he the Antaryamin of this passage. Because both the Kanvas 
and the Madhyandinas read, in their respective recensions, this Antarya- 
min, as different] from the soul of the Yogin. The Kanvas read “ yo 
vijnanam antaro yamayati” : “He who dwells in the Vi j nan a, namely, 
the Jivatman, and controls the Jiva.” The Madhyandinas read:—“Yah 
UtmAnam antaro yamayati,” “ he who dwells in the Self, and controls the 
Self.” Therefore the Ruler within is Hari alone. The Subala Up., more¬ 
over, states directly that the Pradhana and the Jiva, constitute the body 
of the Highest Lord. For it says that he has the earth, water, fire, wind, 
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ether, the Avyakta (Pradh&na) and the Aksara (Jiva) as his body . He, 
the Inner Self of all, the divine One, the One God Narayana.” The text 
of the Subala is :— 

sr il 

“ Within the body, placed in the cavity, the Unborn, the One, the 
Eternal, ■whose body is the earth, who moves within the earth, whom 
the earth does not know, &c.". 

Adhikarana VI.—The aksara is Brahman. 

(Vipya ).—In the Mundaka Up. we read : — 

sro ITT l 

5T<?«TtfinqT^ food fag W15T rr^^^rTfif ^krt i 

“ The higher knowledge is that by which the Indestructible is apprehended. That 
which cannot be seen, nor seized, which has no genus or species, no eyes nor ears, no hands 
nor feet, the eternal, the omnipresent, the infinitesimal, that which is imperishable, that 
it is which the wise regard as the source of all beings. (Mum). Up. 1.1. 6.) 

faaft tnj€: 3^«u 5nwvqr?<ftT sw i qsn%t tjifati ©Ararat 

<rccr; ii R n 

That heavenly person is without body, is both without and within, not produced, 
without breath, and without mind, pure, higher than the high Imperishable. (Mund. 
Up. II. 1. 2.) 

{Doubt ).—Here arises this doubt: are these two sentences descrip¬ 
tive of the Prakriti and the Purusa of the Safikhyas respectively, or 
whether both denote the Highest Self, only. 

Purvapahfa .—The Phrvapaksin maintains that the first refers to the 
Prakriti, because it enumerates attributes all of which are applicable to 
matter, and none of them contain attributes such as seer, &c., which 
would denote an intelligent being. Moreover the word Yoni, translated 
as source, denotes also the material cause of anything; and therefore the 
Imperishable or aksara of that passage is pradhana or Prakriti. While 
higher than the high Imperishable of the second passage is the Individual 
Self, which is higher than Prakriti, which is also called Imperishable, but 
undergoes all modifications. Therefore, the two lmperishables of these 
two passages, denote the Pradhana and the individual soul respectively. 

{Siddhanta ).—This prima facie view is set aside by the next Sfitra. 


SUTRA I, 2. 21. 
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Adri^yatva, invisibility. Wft Adi, and tbe rest, beginning with. 
?PPR: Cunakah, one who possesses the quality. Adri^yatvAdi-gunakah, being 
that which possesses the qualities of invisibility, &c. Dharmokteb, 

because of the mention of attributes. 

21. Tlie being possessing tbe qualities of invisibility, 
&c., is no other than the Highest Self, for the text declares 
attributes which belong to' the Highest Self only.—52. 

COMMENTARY. 

In both these passages, that which possesses the attributes of 
invisibility, &c., must be understood to be the Highest Self, because they 
mention qualities which belong to Him alone. Thus Mund Up. I. I. 9. 
says:— 

srcsw arq: I cWTT^cTISISr WJ WT^W-T 5 TT^ I 

“ From him who perceives all and who knows all, whose brooding (penance) consists 
of knowledge, from him (the highest Brahman) is born that Brahman name, form and 
matter (food).” 

The attributes like All-knowing, &c., belong only to the Highest Self 
alone. Similarly, the attributes like “heavenly,” “formless person” of II. 
1. 2. are appropriate regarding Him alone. 

The section also, in which these passages occur, relates to the Highest 
knowledge or para vidya, so also it must refer to Brahman and not to 
.Pradhana or Jiva. 

SftTIU 1.2. 22. 

M U I ^ II 

Visesana, distinction, qualifying attribute, such as Omniscient, &c. 

Jiheda-vyapadeidbhyam, by pointing out of difference, such as the 
Heavenly Person, &c. ^ Cha, and ^ Na, not. 33^ Itarau, the other two, vis,. 
the matter and the souls, the Prakriti and the Purusa of the Safikhyas, 

22. The distinctive attributes (like Omniscient, &c., 
differentiates the Highest Imperishable from the Lower Im¬ 
perishable called the Pradhana), while the pointed references 
to him (as the Heavenly Person, without body, etc.) differen¬ 
tiates Him (from the other person called the Jiva), therefore, 
none of these two is intended in those two passages.—53. 

COMMENTARY. 

In those two passages, the reference is not to the Prakfiti and Purusa 
because there is a distinction as well as a difference mentioned therein. 
The section distinguishes the Ak^ara which is the source of all, from the 





hasya^] 
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Praclh&na, by the specific epithets of Omniscient, &c., and differentiates this 
Aksara from the individual soul, by the attributes like “Heavenly Person, 
without body,” etc. Therefore in both these passages, the Highest Self, 
the Cause of all, has been described, and must be so understood. 

SflTRA. I. 2. 23. 

m i h i u 

^<T Rtipa, form. UpanyasAt, because of the mention because of 

the imagining. =q Clia, and. 

23. And because a form has heen declared, with 
regard to this Imperishable, therefore, it must refer to the 
Lord and not to the Jiva.—54. 

COMMENTARY. 

In verse III. 1.3. of the Mundaka Up., a form has been described 
which is the specific form of the Lord; therefore, the Aksara, the source of 
all beings, whose form is so described must be the Lord. That verse is as 
follows: — 

qw 11 

“When the seer sees the golden coloured Creator and Lord of all the world, as the 
person who is the source of BrahmA, then he is wise and shaking oil good and evil, he 
reaches the highest similarity free from passions.” 

The form thus described is neither of Prakriti nor of the Jiva. 

But how do you know that this golden coloured form is of the Lord 
alone, and not of anything else? This question is answered by the next 
Sfitra: — 

SflTRA I. 2.24. 

srauifig 11 ? 1 * i =0! 11 

ST3FOTTW PrakarnAt, because of the context. 

24. The context also shows that the form above des¬ 
cribed, isthat of the Lord and not of any inferior entity.— 55. 

COMMENTARY. 

The Smriti also explains this text as referring to the Lord. Thus the 
Visnu PuranafVI. 5. 65. &c.) says:— ' 

it M ffsr wf<n i ^rrsnfh: ^ 

WTcf fsr?q ^crhtfhtl^rTVTq; I ancqamq ctf 

m as i tRjf 

i cufc flrrarf srrsii ssrctiTOnww; i n 

qq sravq cT^q ?rerer: i chtsh sRroqij; « 









VEDAETA-SVTEAS. i adeyAya. 


[Gotnnz 


‘‘The Srutis of the Atharvanas in the Mundaka Up. declare that two sciences ought 
to be known, the highest or the para vidya by which the Imperishable is reached, and the 
apar& vidya consisting ofRigveda, &c. This Imperishable is unmanifest, without decay, 
Inconceivable, Unborn, Unchangable, Indefinable, without hands and feet,*without form, 
All-powerful, All-pervading, Eternal, Source of all beings, without cause, pervading every¬ 
thing else, not pervaded by anything, from whom every thing proceeds; that verily the 
wise see; that is Brahman, that is the supreme goal, that ought to be meditated upon by 
all, who desire emancipation. That which the truti declares as the highest seat of Yisnu 
is this subtle Brahman. He is known by the term Bhagavat, and this Imperishable is the 
essential form of the Highest Self. The term Bhagavat denotes this first Imperishable Self. 
Thus the essence of the human soul has, been described. The Jiva that knows this 
Supreme Truth, knows the Highest Truth, all other Truth is lower knowledge and falls 
under the head of Traividya.” 

Adkliikarana VII .—Yaisvdnara is Brahman. 

( Visaya.) In the Chhfmdogya Upani^ad, Fifth Adliy&yn, we read as 
follows:— 

ifess t?f irfTSTisr %t g 

nicwr ar§rf?r li ^ H % f I 

ntfJTTH eras ?«rrTwjrn i ESTftfar ?r$ ?rerrar*g: 11 R n y, 

subset mfim jtsts&tst nsrsitflrarreEtwit h srfrrq?^ 
f^nra^H^gsrrcTRtrlr ll ^ n arc; 

^mfrrtTWifJTR tsgwTr&irr ?rgss aa wi**?rsr*g! ll « 11 

f f amt * 

w TT^r^r WTHrfecnilHifsrscra *lft 

*rfaR isfera tEpT --fp5ft sfr^rrm ft 

?f?T II ^ II 3 IsTT^JT ^*tail*ftft*i IssjHrgJ} 

5WSK*Tiftfft cTIfa SrffrfrT II ^ I! ETT^ It^RT ft 5 

Slfft^aRfftt rTPT ^Tgift^lcrgsrre II vs II 

?r%^T^r: wrgi null • 

ELEVENTH KHAIvpA. 

1. PracMnas&Ia, son of Uparaanyu, Sat^ayajna, son of Pulusa, Indradyumna, son of 
Bhallava, Jana, son of »Sarkaraksa,and Budila, son of Asvatarsva, these five great sacrificers 
and great scholars met once together and held a discussion as to “ who is our Self (the 
Lord to be worshipped) and w r hat is Brahman.” 

2. They decided (to go to Uddalaka, saying): “ Sirs, there is that Uddalaka, son of 
Arana, who at present knows best this Atman called Vanvanara. Well, let us go to him." 
So they went to him. 

3. But he decided : “those great sacrificers and scholars will put questions to me 
and I cannot tell them all: therefore let me recommend another teacher to them.” 

4. He said to them: “Sirs, A=*vapati, King of Kekaya, knows at present best this 
Atman called Yaisvdnara. Well let us go to him,” They went to him. 
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5. When they arrived, the king caused proper honors to be paid to each of them 
separately. In tlio morning after leaving his bed, he said to them : w ( What makes you 
come here ? Are you troubled by bad men ? But there are no such people in this land). 
In my kingdom there is no thief, no miser, no drunkard, no irreligious nor illiterate person, 
no adulterer, much less an adulteress. (But if you have come to get wealth, then stay for) 
I am going to perform a sacrifice, si rs ; and I shall give you, sirs, as much wealth as I give 
to each Ritvij priest. So stay here, please.” 

6. They replied : “ May (your honor) tell (us) through what means a man may attain 
(release); You know at present the Supreme Self Vaisvanara. Tell us that.” 

7. He said to them “ I shall give you an answer to-morrow.” They went again to him 
next morning, with sacrificial fuel in their hands. And he without ceremony, said this 
to them. 

c 5 nTi 3 iHgqt**T ?frr ustfafcr I 

3 mm tjarmtT q §er stfprar^a* f & s*qft it K H 

ITc^qW qijqfcT fqqHVqq q^qfrT fSRT I f& q ^rfifaJTTcJTT 5 ! 

ijgtf <qqqrarH 5% trqrq jjstf <r ^qfcnam?WT qiqfhwr 

sfcf 11 r 11 

sfa ar^qr: ii 11 

TWELFTH KHANDA, 

1. “ Aupamauyava ! Under what name dost thou worship the Lord Vaisv&nara ? ” He 
replied : “ As Dyu only (sportful), O holy king,” he said. “ The Lord Vaisvanara that thou 
worshippest is called Sutejas. Therefore in thy bouse there are seen sons, grandsons and 
great-grandsons. 

2. Therefore thou eatest food (i.e., art healthy) and seest pleasant objects (pros¬ 
perous). Whoever worships thus that Lord Vaisvanara becomes healthy and prosperous, 
and has Vedic glory in his house. But this (Dyu) is only the head of fche Lord, and thus 
your head would have fallen (in a discussion) if you had not come to me.” 

3 »«r trare srsrcsj srpcrrq^T«q qj rqjrnriHJjqiqqr ^tqrf^qfrq wqt 
qTsrifafq I fqsqq;q mm Wqft q < q m< 4 n qgqre& crquraq qsg 

fly H * 11 ^retfq^rsqqreT q^qfa faqrreqqr 

q^r% raq qq^Fq f& q qqqqqrqnq Isqrq^qt# q^rc*R 

V* fUqTqr^Tsqfq^^qtf if% 11 r n 

3 T^T 3 [ 5 J: mvzt II \\ || 

THIRTEENTH KHANDA. 

1. Then he said to Satyayajna Paulusi: “ O thou eternally elect! under what name 
dost thou worship the Lord Vaisvanara ?” Ho replied, “ As Aditya (the Lord in the sun 
and attracting all): O holy king ! ” Ho said the Lord Vaisvanara that thou worshippest is 
called Visvarupa, the All-seeing. Therefore, in thy house is seen much and manifold 
wealth. 

2. There are cars yoked with pairs of mules, slaves and jewels. Then art, therefore 
healthy and prosperous. Whoever worships thus that Lord Vaisvanara, becomes healthy 
and is prosperous and has Vedic glory in his house. That, however, is but the eve of the 
Lord. You would have becomo blind, if you had not come to me.” 








VEDAmA-suTRAS. 1 adhyAya 


[GoirntdaOil. i 


=srar Iqratrar % sfa Rrgfrq 

*T 3 T&tf?r tlcn%R I ^RRfRTKRr l>RT^T R i-qTmRTRRqT^ ^RTtSTT 

n pyti ficf tjR^RSsrR&rsjSRfRT u ^ II q?ERfe FrrrtR^t q^RfR 

RRSTCR >mf fe 3 R& R RcrftRRRRTR ^SRTRC^MKd RWHE^R ?ITrRR ^ 

Itqrar sinner ^^{rcrstr?! RTRffl^ ?% t' ^ >' 

?% ii n 

FOURTEENTH KHANUA. 

1 . Then ho said to Indradyurona Bhallaveya : “O Vaiy.ighrapadya 1 Under what 
name dost thou worship the Lord Vaisvanara ? " He replied : “ As Yayu (the Lord m Yayu 
and called knowledge-life), O holy king! ” He said : “ The Lord which you meditate on is 
the Lord Vaisvanara, called Prithagvartraa (the unusual, the mysterious). Therefore 

offerings come to you in mysterious way's and rows of cars follow you. , 

2 . Therefore, thou art healthy and prosperous. Whoever worships ti™ th® Lord 

Vaisvanara becomes healthy and prosperous: has Yedic glory inIns house. * ' ° 

ever, is but the breath of the Lord, and your breath would have left you, if you had no 

°° r e *ra 3R& 5 U&t$R * 

I R|55 mm W r ^R-rttR JJL 9 

vfa v \\ i n m*m q^f^r firRR'SR'sr q^fa fiw mzm * 

RR^RTrRIR laUTsrcgqre* <SP*WW** ^TrRR S^T tTRT^ 

Rmftiwr ?far II R II 

q 3 ^ 5 i; 'I V* n 

FIFTEENTH KHANJIA. 

Then ho said to Jana: “O Sarkaraksya ! Under what name dost thou worship the 
Lord Vaisvanara ?" Ho replied: “As Akasa (All-light and support ol ether): O hoy 
king.” He said : “ The Lord that thou worshippest is the Lord Vaisvanara called Bahula 

(full). Therefore you are full of offspring and wealth. 

2 Therefore thou art healthy and prosperous. Whoever worships thus the Lord 
. . „ nmns healt hv and prosperous and has Vcdic glory in his house. That, how 

^ver^is^but the° trunl^of the Lord! and your trunk would have perished, if you had not 

G0m0 *it\mat Nraq^r * <RRRRTRsqt*-r wn ^ 

lT^%q I dh*** Wr* r 

qfeRW^I II \ It q^qfe FhrR^ R$RRJ f*TR RR^ agT^T 

J RR^RRRTR |»RTHTgqr^ *T<RR tfa RTteRRtf 

snnftw ii R it ^ . ,, BC ,, 

qt^n it K% ii 

SIXTEENTH KHANDA. 

1 Then he said to Budila Asvatarasvi: “ O Vaiydghrapadya «. Under what name dost 

;«** »*-)■ — -- 

wealthy and flourishing. 
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2. Therefore thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisvanara becomes healthy and prosperous, and lias Yedic glory in his house. That, 
however, is but the loins of the Lord : and your loins would have broken if you had not 
come to me.” 

1 

sro tiqrqt^TssqroRftri *hqqqi <qqRTRgqnE^ 

tjrRt%q I srfirsTrffT qsqRTt q tqmRRgqR^ ?rcureq srferfgqbfa 
srsRT q qgfa?^* n ? n q^hr faqqism qfsqfk fsrq wrareq 

asrqqsr q qcrftqqTRR lRRi;gqTR qT^V rqqiqRR tfq trqrq qT^V 
% qqtf iftRi tfq n q n 

II II 

SEVENTEENTH KHANDA. 

1. Then he said to Uddalaka Aruni “ O Gautama I Under what Dame dost thou wor¬ 
ship the Lord \aisvanara? He replied as Prithivi (the Lord supporting the earth, and 
called so because He is vast), O holy king.” Ho said : “ The Lord that thou worshippest, 
is the Lord Vaisv&nara called Pratistha (firm stay). Therefore, thou standest firm with 
offspring and cattle. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Yaisv&nara becomes healthy and prosperous, and has Yedic glory in his house. Those, 
however, are but the feet of the Lord, and your feet would have given way, if you had 
not come to me.” 

cTT^lRT^^ I ^ ’jqffl^RRTR fqsrass^TSWTc-q 

STT^rrRqfqfqJiRWciTR Iwqqrijqr^ ^ iqifg ^ 

II K II q*q 5 qr q?RqRR> l>qTH^q q:£V 
qm^q^qqftqr ^iqT|T q^r q%*q ^fq^rq qr^r^ qq 
nilqRt q%T5RTf T^iqqq qRqqi^q^tq: 11 ^ 11 " 

11 11 

EIGHTEENTH KHAN!)A. 

1. Then ho said to all six of thorn :Now you verily knowing this Vaisvdnara Lord 
as if many, eat your food (i. e., have got your small reward). Hut he who worships this 
Lord Vaisvanara as of the size of heart and at the same time limitless, he eats food in 
all worlds, in all beings, and in all seifs. 

2. Verily of that Lord Vaisvanara, tho hoad is tho Good Energy (of thought), the 
o.yeis All-seeing, the breath is All-moving, tho trunk is the Space con tainingAll’ tho 
bladder is tho Rayi (matter in tho Astral), the feet, tho earth ; tho chest, tho altarthe 
hairs, the grass ; the heart, tho Garhapatya fire, the mind is the Anvaharya-flre, and the 
mouth the Ahavaniya^fire. 

cRT^qj qq*WR*-^bftq& Siqi smURT^fq qrqf l|qrrqnniq 

^qr^m^?<qprn \\\ vm 

^^tqfq %fq <J«q<qf qfNisq ^qr^qffqfqgq^'qflr q^qra^f 
gpqfcr qsrqi qgbrcqmq q^qq^itfer 11 r 11 

*^$>Rfq5n II ^ || 





V ED A NTA-SUTRA S. I ADUyAyA. 


[Oovv 




NINETEENTH KHANDA. 

1. At the time of eating, the first morsel that is taken should, be considered as a 
Homa material. The first oblation that lie offers let him do so with the Mantra “Pran&ya 
Sviiha.” Then Prana is satisfied. 

2. When the Prana is satisfied, the eye is satisfied ; when the eye is satisfied, the sun 
is satisfied ; when the sun is satisfied, the consort of Vayu (Dyau) is satisfied; when the 
consort of Vayu is satisfied, the Lord of Wisdom and Bliss is satisfied. The Dyau (consort 
of Vayu) and sun rule (the Eastern gate). When he, the Lord is satisfied, then follows the 
satisfaction of the sacrifices with his offspring, and cattle, and he gets health, and energy 
and intellectual splendour. 

^rTsrsrRR ssrfcfar u i u aiT*t 

rjcqfo Site rgQ % 1% 

cT^ig^tH 5J3TOT 

q§Kran«N II R ii 

fircr: HR® it 

TWENTIETH KHANDA. 

1. Then when he offers the second oblation let him offer it saying : “ Vyanaya Svaha.” 
The Vyana is satisfied. 

2. When the Vyana is satisfied, the Ear is satisfied ; when the ear is satisfied, the 
Moon is satisfied : when t he 'moon is satisfied, the consort of Vayu (Dis) is satisfied, when 
the consort of Vayu is satisfied, the Lord of Wisdom and Bliss (Vayu) is satisfied. The 
(Dis) consort of Vayu and the Moon rule (the Southern Gate). When tho Lord is satisfied, 
then the sacrificer is satisfied, along with his offspring and cattle, and he gets magnani¬ 
mity, bliss and Vedlc splendour. 

ijesrer grrrgGtrfcr sirba 

snwrggfH <jRfcr suRprg- 

efrSTCIT Sr^T^^rtfcr II R II 

II R^ tl 

T WE N T Y- FIRST KHAN DA. 

1. Then when he offers the third oblation let him offer it saying “ Apanaya Svahfi.” 

Tho Apfiua is satisfied. ..... 

2 When the Apana is satisfied, the speech is satisfied ; when the speech is satisfied, 
the fire is satisfied, when the fire is satisfied the Prithivi is satisfied ; when the Prithivi is 
satisfied, the Lord of Wisdom and Bliss (is satisfied). Prithivi and fire rule (the Western 
Gate). When that Lord is satisfied then tho sacrificer is satisfied, along with his offspring 
and cattle, with health, energy and intellectual splendour. 

m *wRrar*WRSi«if?rmu sraft 

tltsrfcT jr^t ftrsrftr 

qc^t ifa&m fsrersr cr^ggf# gprfr 

qgftfTWSR ^3J^TT sISr^^fcT II R II 

acrfsfci; n *vh 
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TWENTY-SECOND KHANpA. 

1. Then when he offers the fourth oblation, let him offer it saying “ Sam&naya Sv&ha.” 
Thus the Samana is satisfied. 

2. When the Samana is satisfied, the mind is satisfied ; when the mind is satisfied, 
Indra is satisfied ; when Indra is satisfied, Vidyut (the consort of Vayu) is satisfied; when 
the consort or Vayu is satisfied, the Lord of Wisdom and Bliss is satisfied. Vidyut (the 
consort of Vayu) and Indra rule the Northern Gate. When the Lord is satisfied, then the 
sacriflcer is satisfied, along with his offspring and cattle, with health, energy and intellec¬ 
tual splendour. 


gcr^rT'zrfa' <jcqf?r sn^r qgfwsitsN II R ll 

n ^ ll 

TWENTY-THIRD KHANDA. 

1. Then when he offers the fifth oblation, let him offer it saying 44 Udfinaya Svaha.” 
Then the Udana is satisfied. 

2. When the Udana is satisfied, the Vayu is satisfied, when the V&yu is satisfied, the 
Akusa is satisfied, the Lord of Wisdom and Bliss is satisfied. The Vayu and Akasa rule 
(the central or Upper gate). When the Lord is satisfied, then the sacriflcer is satisfied, 
along with his offspring and cattle, with energy and intellectual splendour. 

*77 *7 <7?T^7 ^T5IRf5T|ni gfrftr rTO STf3 &T%3 *^3 ^3 S?iM7TF7T§ 
¥RT% II R It rT^T^aKT 57^' WR* *7S ’TT'WHS STfTT^ 77 

«RT^€T ^ifcT II 3. 11 |#f^7«7ftT '5r^r55T%f5gS 

|^rP7 fcT& *77T%f5T II « II 77^? ^RTT 

1 TT75T5T *&&, ?s7fsrtr5rgqra?r H^n 

*fcT 11 ll 

TWENTY-FOURTH KHANDA. 

He who, not knowing this Lord Vaisvanara offers an Agnihotra, he is like unto that 
person who removing the live-coals, offers libations on dead ashes. 

2. But he who knowing that Lord, thus offers an Agnihotra, he offers in fact oblation 
to all the souls animating all bodies in all worlds. 

3. As the tuft of the Ishika reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

4. Therefore, indeed, if such a lcnower gives what is left of his food to a Chanddla 
even, it would be offered in the Vaisv&nara Self of the Chaud&la. 

5. On this is the following stanzaAs here the hungry infants cluster round their 
mother, so do all beings have recourse to Agnihotra. 

In the Clih. Up. V. 11.1 we read “what is our Self, what is Brah¬ 
man.” and again V. 11.6, “You know at present that VaisfvSnara Self 
tell us that ” and further on V. 18. 1, “But he who meditates on the 
Vaiifv&nara Self as span long, he eats food in all worlds, in all beings, 
in all Selfs,” (Chli. Up. V. 11. 6and V. 18. I'. Further on we find a des¬ 
cription of this Vaiflviinara fire in the following terms (Clih. V. 18. 2, &c.). 





vepAuta-sutkas. I adi-iyAya. 


[Goviv 



“ Of that Self called Vaisvanara the head is called the Sutejas, the 
eye is VWva-rupa, the breath is Prithakvartma, &c.” 

(Doubt). —Now the doubt arises, what is this Vaisvanara fire. Is it 
the fire, by which the food that is eaten is digested, or is it the Divinity 
called Agni, the presiding deity of fire, or is it the elemental fire, or is 
it Lord Visnu. For Vaisvanara is used in all these four senses, and since 
it is a common term, its meaning is not well defined, and may mean any 
one of these four things. To this objection the next Sfitra gives the 

following reply gfrTltA L 2.26. 

II H I ^ M 

%5rr?re: VaifSvanarafi, the (God called) Vaisvanara. The term Vaisvanara 
denotes Brahman. He who contains all men. StTOtW Sadharana, common, 
ms? &ibda, term or word f?*r«rr* Vifca&t, because of the distinction. 

25. The term Vaisvanara in the Chhandogya pas¬ 
sage V. 11. 6., and 18. 1., denotes the Supreme Self, because 
this common term Vaisvanara is qualified by epithets which 
are distinctive attributes of the Lord. 56. 

COMMENTARY. 

The Vaisvanara of the Chh. Up. passage denotes Visnu, because 
the common term is qualified there by the attributes of Visnu. The sense 
is this, that though this word Vaisvanara is used in those passages as a 
general term, yet it denotes Visnu. Because common terms like heaven 
is its head,” &c., when qualifying this Vaisvanara, restrict its scope to 
Visnu. As the common terms Atman and Brahman are restricted to 
Visnu. Moreover, the result which a person gets from the knowledge 
olTsKvSnara is such which can only be obtained from the knowledge of 
Visnu. Thus that text snys “ A, the fibres of the fek. ™d when th own 
into the are, are burnt, thus all his sms are burnt (V. 18. 1. - • ■ 

Now the burning of sins. Is a distinctive mark of Visnu, for no one can 
burn away sins but He. Therefore, Vaidvanara means V«nu. Moreover, 
etymologically also, the word VaMvinara may mean V m n ; for .t is 
composed of two words Vidva meaning “ all, and nara meaning men , 

namely, “He who contains all men within himself” and such a Being is 

ViW'P StfTRA 1. 2. 26. 

ii x i ? 1 " 

wriiTOatSmarjamanan., mentioned in S.nrili. SHOTS, AournSnem. mfe- 
rence Syat, may be ?fsr hi, because. 
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26. The Smriti text may also be an inferential mark 
of the Vaisvanara being the Highest Self.—57. 

COMMENTARY. 

The word “ iti ” denotes a reason. In the Bhagavad Gita (XV. 14) 
the word Vaisvanara is expressly applied to the Lord. 3H? 
nrfrjRT " I, having become VaiSv&nara, take possession of the 

bodies of breathing things.” Here a truth about Vi§n.u is declared, in 
a Snapti passage, and from it we may infer that the Vaisvanara Vidya 
taught in the Ohh. Up. also refers to this mystery of Visnu. Hence 
VaiSvanara is Visnu. 

In the next Sutra, the author removes the doubt, that the Vaidvanara 
may denote the gastric fire. 

SUTRA I. 2. 27. 

im ^ m>s ii 

^abdadibhyat, on account of the words, &c. ^rT^Antar, within. 

Pratisthanat, because of abiding. ^ Cha, and Neti, not so. ^ 

Chet, if. qr Na, not. Tath& f thus. Drisfi, meditation on Visnu. 
Upadesat, because of being taught, Asambhavat, because of im¬ 

possibility. g^q-r^r? Purusa-vidham, having the shape of a man. ^rnr Api, 
also. ^ Cha enam, and Him. Adhiyate, they read. 

27. If it be objected that Vaisvanara cannot be 
Visnu, because there are express words stating otherwise, 
and because it is described as abiding within the body of 
man, we say, no; because meditation on Visnu is thus 
taught: because it is impossible that it should denote any¬ 
thing else in this passage; and lastly, because they describe 
Him as having the shape of a man.—58. 

COMMENTARY. 

An objector says: Vaisvanara cannot be Vi§nu, for two reasons, 
first there is an express text saying that "Vaisvanara is fire ; and secondly, 
it is described as abiding within the body, and performing some func¬ 
tions therein. For says the text:—“ Ayam Agnir VaiSv&narah ” this 
Fire (is) Vaisvanara. Here the two words “ Agni ” and “ VaiSvanara ” 
are shown in case of apposition, moreover in the section under discussion 
we find “the heart is the Garhapatya fire, &c.” (Chh. Up. V. 18. 2.). 

It represents the VaiSvanara fire as abiding within the heart and 
13 






constituting a triad of sacred fires. Moreover, further ^pn, it is shown that 
this V&Wvanara is the fire on the altar of the heart, in which internal offer¬ 
ings to Prftnas are made. It is also represented as shaped like man and 
abiding within man, in a Vedic passage. For all these reasons Vaislvanara 
is not Visnu. 

The present Sfitra answers all these objections. The Vaidv&nara 
is not the gastric fire, because Visnu is described as such, in order to teach 
meditation on Him, in the form of Internal Fire. If it meant the gastric 
fire, then the description of the heaven, &c., being its head, would be in¬ 
appropriate, so also the Vajasaueya Brahman* declares:—%T Scttfalfhf 
ihjSWTC ll “ He who knows' this Agni Vaiifva- 

nara, shaped like a man abiding within man.” (datapaths Br. X. 6.1.11). 
If it meant the gastric fire, it would no doubt harmonise with the des¬ 
cription as abiding within man, but the further description that it has 
the shape of man, would not be congruous. While in the case of Visnu, 
both descriptions become harmonious. 

Next the author sets aside the view, that Vaitlvanara of this passage 
means the devata called Agni, or the elemental fire. 

SUTRA I. 2. 28. 

?T ^TcTT U 1 l R I U 

^ fT Ata eva therefore, for this reason also. ?t Na, not. Devata, 

the presiding deity of fire, xjjfu BhOtam, the element of fire, -qr Cha, and. 

28. For the same reason Vaisvanara is not the pre¬ 
siding deity of fire, nor the element fire.—59. 

COMMENTARY. 

An objector says : The presiding deity of lire is a mighty being, 
possessing great lordliness, power and heaven, &c., may very appropriately 
be its head and other members, and therefore the passage may very well 
apply to him. It may also apply to the elemental fire also. Thus the follow¬ 
ing mantra of the Rig Veda shows that Agni also possesses the same 
attributes :—(Rig Veda X 88. 3): 

u ^yj -,0 j n rim form of sun. pervades the earth, the heaven and the interspace, that 

Fire, &c.” . 

To this objection, we reply, that for the reasons already given, 

Vaisvanara is not therdeity of fire, nor the elemental fire, but the Supreme 
Brahman. No doubt, in the mantra above quoted, Agni is spoken of in 
very high terms, but they are mere words of praise and should not be 
taken in their literal sense. 






^m&iya. 1 
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Note :-Wo rather think that Agni praised in hymn 88 of Book X of the Big Veda 
may very well mean the Supreme Lord or His first begotten, the Anointed, the Primal 
Sacrifice. 

The word Agni itself directly and primarily denotes the Supreme 
Brahman also, just like the word VaitJvanara. This is the opinion of 
Jaimini and the author mentions it in the next Sutra. 

sOTRA I. 2. 29. 

II 1 l * I U II 

Saksfit, directly. Api, also. Avirodharn, no objection ; 

no contradiction. Jaimini^, the sage Jaimini. 

29. Jaimini is of opinion, that the word “ agni ” di¬ 
rectly may denote the Supreme Brahman, without any con¬ 
tradiction.—60. 

COMMENTARY. 

As the word Vai^vanara literally means “He to whom belong all 
men^ or “ who is the leader (nara) of all (virfva),” so the word agni and 
similar other Vedic words denote etymologically the Supreme Brahman. 
Agni is derived from the root “ agi ” to go ; with the suffix ‘ni.’ %T*TR: : 

Agni thus means “ Pie who leads others” or “ who gives birth to all 
others.” Ahgayati iti agnih: “ the producer or generator of all,” or 
agre nayati iti agnih. Therefore etymologically the word agni means 
Vhnu, and so there is no contradiction in the phrase “ agnih vairfvanara;” 
for both mean the same thing. 

In the above passage of the Chhandogya Upanisad under discussion, 
agni vaWvanara is described * as having the size of a span. How can the 
non-limited Brahman, be limited by the measure of a prade&i or a span ? 
To this objection the author answers by the following Sxitras :— 

StiTRA 1. 2. 30. 

Abhivyakteh, because of manifestation ff% Iti, thus, 
A^maratbyah, the sage A&nai athya. 

30. The sage Asmara thy ah is of opinion that Vais- 
vanara is represented as having the measure of a span, 
because thus He manifests himself in the heart of His 
devotees in meditation,—-61. 

COMMENTARY. 

The devotees who meditate on Brahman in their heart as bavins 
the size of a span, see him of that size, because He manifests himself to 
them in that form. This is the opinion of Arfmarathya, 
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U 3 I R I H 

Anusmriteh, because of remembering or meditating, Iti, thus, 
ar^fc Bfldarih, the sage Badari. 

31. Tlie sage Badari is of opinion, that this measure 
of a span is a mental device, to facilitate meditation. 62. 

COMMENTARY. 

The size of the heart is that of a span, and as Brahman is meditated 
as abiding in the lotus of the heart, the man involuntary associates him 
with the size of a span. This mental association or suggestion or 
anusmriti is the cause why Brahman is called pradeda matra, the measure 
of a span. This is the opinion of Badari. 

SlITRA I. 2. 32. 

SfaH'WWI ^rfrT H 3 I R I U 

Sampatteh, because of lordliness or majesty. ?rsr hi, thus. 
Jaiminih, the sage Jainhni. Latah, in this way. ft Hi, because. ^ 

Darsayati, (the iruti) shows. _ . 

32. According to Jaimini the Brahman is said to be 
of the nieasure of a span, on account of His mysterious 
powers, and because the Sruti, in other passages, shows 
that the Lord possesses such powers—63. 

COMMENTARY. 

Though the Lord is all-pervading, yet He is said to have the size 
of a span because of His sampatti or lordliness and possessing incon¬ 
ceivable mysterious power, by which He can appear as such, and this 
span-body does not limit or condition Him. This is the opinion of 
.Taimini. The reason for this is that there are direct texts showing that 
the lord possesses such trascendental powers. As says a verse 

I- “He is one Govind whose form is sat, chit 
and Amanda.” ^ 11- Who though one, appears 

in manifold forms.” The texts like these show that on account of His 
inconceivable power, apparently contradictory attributes are co-existent 
in Him. Such as though He is knowledge, He appears as having a body, 
though He is one, He appears as many, &c. This will he explained 
in greater detail as we proceed further. Though all-pervading there is 
no impropriety in ascribing to Him a limited form. 








11 PAPA, VII ADHIKARANA, 80. 33. 


SUTJiTA I. 2. S3. 

IM I H \ \\ I) 

A 

W*WT»ir Amananti, they recite, record or declare. ^ Cha and. 
Enam, this, the inconceivable power. tjrRtp* Asmin in,that, in Hint. 

33. They (the Atharvanikas) recite a text with regard 
to Him, as to this power.—64. 

COMMENTARY. 

The possession of this mysterious power by the Lord, is directly 
recorded in their text, by the Atharvanikas as regard to the Supreme 
Self. Thus in the Mundaka Upanisad He is said to be without hands or 
feet, yet seizing all and going everywhere (I. 1. 6), “He is said to 
possess inconceivable paradoxical powers ” (III 1. 7). So also in tile 
Kaivalya Upanisad 21 « j am wittout hands 

or feet, my powers are mysterious.” So also the Smiiti says 

cTV4 1 | lhe Self, the Lord transcendental possesses in¬ 
finite powers” (Bhagavata Purana). 

By giving above the opinions of several sages, like Asfmarathya, &c., 
it is not to be understood tbat tbere is any conflict between their opinions 
and that of Vyasa. The sage Vyasa holds all those opinions. They but 
reflect a portion of his mind. As says a text : — 

arrerfavifsiRiTsrcnf i 

“Other sages severally take up as their own, a tew of the judgments that form 
part of the spacious mind of Vyasa and make use of them, even as houses, &c., enclose 
portions of space.” (Skanda Purana). 

Here ends the Second Pada of the First AdhyAya of the Vedanta 
Sfltras and of the Govinda BhAsya of Baladeva Vidya bit unarm. 










ADHYAYA FIRST. 

Pada Tiiied. 

... ' - ' 

May the king of the Devas, who out of His great Compassion, supports 
this whole universe of helpless beings, be propitious to me : may that 
Govinda,.Lprd of Supreme Bliss, draw my heart towards Him. 


Adkikarana, I.-—The abode of heaven, &c., is God. . : 

In this third pada or chapter, some texts will be discussed, in which 
there are express indications that may apply to the Jiva or Pradlmna, 
but which however are to be construed as applying to Brahman. ' 1 

Vifuya : Thus, in the Munch Up. ■ (II. 2. 5.) we find :— -' 

< “He in whom the heaven, tho eai-th and the sky are woven, the mind also, with all 
the vital ailrs; know Him alone as the Self, and leave off other words, He is the Hank' (Setu) 
of the Immortal.” . . . . .- ■* 

(Doubt). — Here arises the doubt, whether.the being spoken of as the 
abode of heaven, earth and so on, is the Pradliana or the Jiva or the 
Supreme Brahman. 

(Purvapak^a ).—The Pfirvapaksa maintains, that it refers to the 
PradhAna, because it is the cause of all effects; therefore, it is mof6 
appropriately said to be the abode of heaven and earth, Ac. And it is 
very lightly called the Bank of the Immortal; just as milk comes out of 
the udders of -a cow in order to nourish the calf, so the Prakpti, though 
Unintelligent, engages to bring about the release of the individual soul 
or Puru^a, and is rightly called the Bank of the Immortal. The word 
Atman or Self is metaphorically applied to Prakriti, either because she 
gives everything pleasant to the individual soul, or because she is All-per¬ 
vading. Or the above passage may refer to the Jiva, who, as enjoyer of 
all experiences, may well be said to be the abode of heaven and earth, for 
the abode of heaven and earth refers to the things experienced by the 
soul. Moreover it is a well-known thing that the mind and the vital airs 
(mentioned in the above mantra) abide in the Jiva and are characteristic 
attributes of the Jiva. 

(Siddhanto )'—To this the author replies by the following: — 





minis 
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SftTRA I. 3. 1 


$j- Dyu, heaven. *£■ BhO, earth, wfk Adi, &c., and the rest. 

Ayatanani, abode. Sva, peculiarly its own. terser? £$abd&t, because of the 
w,ord. ' i*i 

1. The abode of heaven, earth, &c., (mentioned^ m the 
Mund. Up.) is verily Brahman, because the peculiar term 
used about Brahman occurs therein.—65. 

COMMENTARY. 

The peculiar term designating Brahman is the phrase <k the bridge 
of the Immortal/’ a phrase which is never applied to Prakriti or Jlva. The 
word Setu translated as Bank or bridge, comes from the rootshzoti, mean¬ 
ing to bind and so the phrase Amribasya setu means, “ He who causes 
Immortality to be obtained or the Giver of Immortality.” Or the word 
Setu may mean bridge or bank, and is used here as a simile, that is to 
say, Brahman is like a bridge, that thrown over rivers, &c., helps one to 
reach the other bank ; so He is like a bridge, to cross, over this ocean of 
Samsara and reach to the other hank which is Mukti. Therefore the 
phrase “the bridge of the Immortal” being peculiar to Brahman, the 
above passage refers to Brahman. Moreover there are other texts to the 
same effect, showing that Mukti is given alone by Brahman, namely* 
Brahman alone is the Giver of Immortality. “ Knowing Him alone one 
grosses over death, &c.,” says another text, (Svet. Up., 

ifcnjcjftfcT II ). The author gives a further reason, in the next sutra { . 

SUTRA.—1. 3. 2. 

grffrr^qr oqq^rRr u % \ \ \\ rn 

ffK Mukta, the released. Upasripya, Creep ng up to, resorting to. 

VyapidesM, because of distinct pointing out, because of declaration. 

2. Because it is declared, that this abode of heaven 
and earth, is the summit to which the. Released slowly creep 
up.—66. • 

•COMMENTARY. ' ' ■ ■ ;,; ; 

In a subsequent mantra of the same Upanisad, we find the following 
declaration :— 

Chester 5^1 1 

TO! II ^ II 

“When the seer sees the golden coloured Creator and Lord as the Person from whom 
Brahma arises, then possessing true knowledge, he shakes off good and evil, and, free 
from passion, reaches the highest similarity.”— (Mu. Up. III. 1. 3.) 

This Being whom the Released reach cannot but be Brahman. 
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SUTRA.—L 3. 3. 

? i ^ i ^ » 

Na, not. ^rr5»TR^ ~Anum&nam, the inferred one, #. e. Matter. ’SicR;- 
sflStST* A-tad-sabd&t, because there is no word derating it, 

3. The Pradhana is not the abode of heaven and 
earth, because there is no word denoting it to be found in 
that passage.—67. 

COMMENTARY. 

In the passage under discussion, there is no word describing the 
non-sentient and unintelligent Pradhana. Therefore Pradhana, called 
here “ the inferred one,” is not the abode of heaven and earth. On the 
other hand, words like “omniscient,” &c., are found there. 

SUTRA.—1.3. 4. 


II * 


I ^ I 2 II 

srror-’St Praija-bhrit, the supporter of Prana, i. e., the Jiva ^ Cha, and. 

4. The individual Soul also is not the abode of heaven 
and earth, because there is no word denoting it, in that 
passage.—68. 

COMMENTARY. 

The word “not” is understood here, from the preceding sutra : so 
also the clause giving the reason, namely, a-tad-tfabd&t “ there is no word 
denoting it.” Nor the word atman, employed in that passage, can be 
taken to mean the Jiva only. For the word “ atman ” is derived from 
the verb s/at'iti “ to go,” and means the All-pervading Brahman, primari¬ 
ly; and secondarily, only it denotes the individual soul. Moreover the 
epithets like “ all-knowing,” &c., found in the above passage, are appro¬ 
priate only to Brahman. Therefore, because there is absence of words 
denoting the Jiva in that section, therefore, the abode of heaven and 
earth cannot be the individual soul. 

The individual soul is not meant for this additional reason also. 

StlTRA.—I. 3. 5. 

II * 1 ^ I 3 II 

vj? Bheda, difference. umtSTPl Vyapade^at, because of the} distinct 
pointing out. ^ Cha, and. 

5. And because the difference between the individual 
soul and tbe Supreme- Self is distinctly pointed out, in that 
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passage ; therefore, the Jiva is not the ahode of the heaven 
and earth, &c. —69. 

COMMENTARY. 

The phrase “ know Him alone as the &tman ” (II. 2. 5) distinctly 
shows that the Brahman alone is the true Atman, and is separate from the 
Jiva. 

SUTRA.—I. 3. 6. 

\ \ \ \ i n 

UgfHOT fr Prakaranat, because of tlie context. 

6. The context also shows that the Jiva is not the 
abode of heaven and earth, &c.—70. 

COMMENTARY. 

The Upanisad opens with the question :— 

“ Sir, what is that through which, if it is known, every 
thing else becomes known ” (I. 1. 3). This question relates to Brahman, 
and so the answer must refer to Him and not to Jiva. 

SfiTRA.—I. 8. 7. 

^ M I * I U 

femr Sthiti, abiding. Adan&bhy&m, eating. ^ Cha, and. 

7. And on account of differences of state of the two 
birds, one merely abiding and the other eating, it is not the 
Jiva that is referred to here.—71. 

COMMENTARY. 

After having premised that He is the abode of heaven and earth, 
the fbuti goes on to say: JT SflJOT I 

ll “ Two birds of beautiful 
plumage, inseparable friends, nestle on the same tree. One of them eats 
the fruit, thinking it to be sweet, without eating the other merely abides 
and shines ” (Mu. Up. HI. 1. 1). 

Now this being, that merely abides and shines, would not have been Brahman, in 
that case only, if there were not in the preceding passage, the statement that ho Is the 
abode of the heaven and the earth, &c. For had the Brahman not been mentioned in this 
passage, then the sudden mention of Brahman in this bird passage, would have been 
irrelevant. While the description of the Jiva would not have been inappropriate, for as 
the Jiva is well-known, it has been described here. For this reason also the abode of 
heaven and earth is Brahman. 

Note.—Of the two birds, the one that merely illumines, would have referred to non- 
Brahman, if the preceding passage (Mund. II. 2. 5) had not referred to Brahman. In 
order to make this “ bird-passage ” applicable to Brahman, it is absolutely necessary to 
make “ the heaven-earth ” passage, also applicable to Brahman. 
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A dhikarana II.—The Fulness is Brahman. 

{Vi$aya.) In the Chhilndogya Up., in answer to the question of 
Nil rad a, the blessed Lord Sanatkum&ra after describing Name, <&c., says :— 
“ The Bhftma ought to be enquired into.” Then Narada says:—“ teach 
me 0 Lord, the Bliurni.” Then Sanatkumara says :—“ Where one sees 
jiothing else, hears nothing else, knows nothing else, that is fulness 
bliuman.) Where one sees something else, hears something else, knows 
something else, that is the Little (Alpam)” (Chh. Up. VI]. 23. 24'. The 
whole passage is given here :— 

FIRST KHANJ)A. 

& tnrercn?? qq?$wr trqrq qqeq 

tfbmtq crara 3 ^ qsqrotfq ii * n sr qqqto&fq q ^ qq # ht- 

in qssm ^ fasq# Tjfsr |q fafcf qr%r- 

^qfq^r a^rr^rf^5rfqrrr^rqi%?iR^t5Tfli?j7^q^q3iq{q?rT^cr^- 
IRII ^ q;qfq|qrf*q ^TSrirf^Ta S*q ft 
dtwrrarf^fq 3m: *rnq: q m qtr cnrqferfcr 

trerra qac faMhr3>"q3rsr qiHifarqji ^ it qm qr q^qq-.* ^rq^q 

vrq|^=qg^ ssuf? qitlqsrT^Tqi^fq ii a ii sr qw a3?gqre 
qq frqr^q q«rr ^m^Ttr vrqjq^rqw ai&fqressfSet qq^r qrsft *jq *fq 
Hrsft qrq ^K#fcr q?3 qqqr^a^f^qfq n ^ u 

0% wt: iu ii 

1. Narada approached Sanatkum&ra and said, “Teach mo, Sir.” He said to Narada 
44 tell me first what thou kaowest already, then come to mo and I shall tell thee what is 
beyond that.” 

2. Narada said “ I know, Sir, the Rig Veda, the Yajnr Yeda, the Sama Veda, and the 
Atharva Yeda, the fourth ; the Itihasa Purana which is a fifth book among the Vedas ; the 
science of ancestors, the science of numbers, the science of Devatas, the science of trea¬ 
sure finding, the undivided original Yeda and its twenty-four branches, the Superhuman 
Deva sciences, the science of Brahman, the science of ghosts, the science of politics, the 
science of stars, the science of serpents and Deva-officials (Gandharvas); all this I know, 
O venerable Sir.” 

3. “ But Sir, with all this, I am like one who knows the Mantras only (I know the 
names of the Lord only), but not the Lord. I have beard from personages like your honor, 
that he who knows the Lord overcomes the grief. I am in grief. Therefore, O Sir, take 
mo over this ocean of grief.” Sanatkumara said to him “ whatever you have read is verily 
only the name of the Lord.” 

4. Verily Name is the ( presiding deity of the) Rig Yeda, the Yajur Voda, the Sama 
Veda, and the Atharva Veda, the fourth, and the rest. All these are verily Name only. 
Meditate on Brahman in the Name. 

5. He who meditates on Brahman in Name, gets freedom of movement throughout all 
that region over which Name has her scope ; he who meditates on Brahman in Name (Usa). 

“ Is there something better than Name?” “Yes, there„ is some thing better than 
Name.” “Sir, tell it me.” 







*T5rt 

^g^foqrr^ srp3g<n^ n * n vf& wnsf qrsft ^ %fa qrat *$kt- 
s^itfo ¥m^r^a^tfef% iu ii 

sErra^ta*. «sn*ft n * I' 

1. Speech is better than Name. Speech makes us understand the Rig Veda, Yajur 
Veda, S&ma Yeda, and as the fourth the Atkarvana, and the rest. Meditate on Brahman 
in speech. 

2. “Is there something better than speech ? ” “Yes there is something better than 
speech.” “ Sir, tell it me.” 

THIRD KHANJ)A. 

x&t ssrisr qrot t I stoss* k qr at ars^t 

grsis'cr qra q JRts^qfcr q^t jr^t *w<pjfcr *Rt 

ft an wh sqn&fq n \ 11 ^ifei vrnlr *w# *jq $fer *w#r ara 

cT^r *r*iqTq.siqtf?qRr u * 11 

SfcT qStq: *T*¥i II ^ II 

1. Mind is higher than Speech. For when two myrobalans or two plums or two 
Haritaki-fruits, are held in the closed-fist, they are therein enclosed, so are Name and 
Speech included in the mind. When one wishes to study the Mantras, ho does study them, 
&c«, in Mind is Brahman. Meditate on Brahman in Mind. 

2. “Is there something better than Mind ? ” “ Yes, there is something better than 
mind.” “ Sir, tell it me.” 

FOURTH KHANDA. 

sfj&T qtq ^qr^r I qraifaqfa 

5JTf5T JR3TT WqHrT II * II mfa ^ %?nfsT *T^pt 

«ekt?rt^ ^fsqmr^TR srFcrfgarfq sr qq SGraqgqrclfcr M r ii 
nfm ^ ^qractq q?ri ^nqRLaqtfofq ii j* ll 

?%'5T3^ ^>5! ii y ii 

1. Will (Mitra) is better than Mind. For when a man wills, then he thinks in his 
mind, then he utters speech, and sends it fourth in a name. In a name all Mantras are 
included and in Mantras abide all ritual works. 

2. All these, therefore, have their one refuge in will. Have the will as tlioir Lords, 
and abide in will and so on. This is will. Meditate on Brahman in will. 

“ Sir, is there something better than will ? ” “ Yes there is something better than 
will.” “ Sir, tell it me.” 

' FIFTH KHANDA. 

fori qrq q^r I %qq%s«i ^wsqqfoq srRnft- 

*qR <ftg qTWftqRT *1% JT^T mfa JT^qJ qOTiifln l| * || rflft f qi 

tRnfa fqwrmfq fofr srfcrf^crrf^r ii r ii ir% *rnr- 

SfcT fornatR SRlfc^fcT || ^ || 

i$r qssw II H II 
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1. Flickering memory (Agni) is verily greater than will. For when a man recollects, 
then he thinks in his mind, then he sends forth speech, and sends it forth in a name. In 
name ail Mantras are included, and in Mantras abide all ritual works. 

2. All these (beginning with mind and ending in sacrifice) have Chitta as their 
centre, have Chitta as their lord and are supported in Chitta. Meditate on Brahman in 
Chitta. 

3. “ Sir, is there something better than Chitta ? ’’ « Yes, there is something better 
than Chitta.” “ Sir, tell it me.” 

SIXTH KHAISHTJA. 

wRnujs sarctacia ii ^ ii 

Sfd as* ar°a: II ^ II 

1. Dhy&na is better than Chitta, The earth is in meditation, as it were ; and thus 
also the sky, the intermediate region, the heaven, the water, the mountains and Divine 
Men. Meditate on Brahman in Dhy&na. 

2.. “ Is there something better than Dhy&na ? ” 

Dhyana.” " Sir, tell it me.” 


“Yes, there is something better than 


SEVENTH KHAiypA. 

aTa V?TRT^T at faaTHlfcT *7^^# ^|T%- 

mafiij sass-nwssj raararfr 

fSrarTTO'TT^fa ii * ii afer wfa faarais^ja *% <rat 

II R II 

saw ii $ ii 

ft 

1. Understanding is better than Dhydna. Through understanding ono understates 
the Big Veda, the Yajur Veda, the S&ma Veda, and as the fourth, the Atharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under¬ 
standing. Meditate on Brahman in Understanding. 

2. “ Sir, is there something better than Understanding ? ” “ Yes, there is something 
better than Understanding.” “ Sir, tell it me.” 

EIGHTH KHAISTpA. 

sw ara s tot rcuuMddiilfcr srearewmia a<?r 

a# aasHtraiaT «afa qftWWF&ST 

aafa sstcTT aaEr *?m aafa aten aaferartf aafcr faaTar aaftrs^l 
?f^rt fHHfrT a^a sN&a qaar a&a foa gww a&a 

aaT&fa a *r*na^qraq: «&a sstafasfa assjjqr- 

ii * ii * a«j araj^ aa aarca a*rr 

a5S ^?3qT5dSfel ¥Rat a<j5T^a ?fcT 3R5l$ia ^S^>frT imR 

afrEafa ii r i| 


11 <i II 
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t„ Spiritual power is verily greater than Understanding. Here in this world, one 
powerful man of spirit makes a hundred men of understanding tremble. If a man Is 
spiritually powerful, he rises to higher planes, rising to higher planes, he serves the 
Masters, serving the Masters, he attracts Their attention, attracting Their attention, he 
gets Their teachings and gets Their audience ; then he ponders over Their teachings and 
begins to understand them, and act upon them ; thus he becomes wise. By power, the 
earth stands firm, by power the intermediate world stands firm, by power the Dova Loka 
stands firm, by power the mountains and Divine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands firm. Meditate on Brahman in Power. 

2. He who meditates on Brahman in Power gets freedom of movement through the 
region on which Power has his scope. He who meditates on Brahman in Power. “ Sir, 
is there something better than Power ?’ f “ Yes, there is something better than Power.” 
“ Sir, tell it me.” 

NINTH KHANJDA. 

sm II* n srftc! 

sffi r s s atf k asft il r II 

5PW II II 

1. Food (Anlruddha or spiritual love) is better than power (spiritual knowledge). 
Meditate on Brahman in food. “ Sir, is there something better than food ? 11 u Yes, there 
is something better than food.” “ Sir, tell it me.” 

TENTH KHANpA. 

sit Tiffed vrarfcT amfftRlr smoT 

^ htot wsrsr vrfqfsqfo mi sqr ^ fcr 

il \ ii »rc4tsr&r sire iwi 

tfb span: it n 

1. Water (Pr&na or Spiritual Peace) is higher than food (Spiritual love). Therefore, 
if seasonable rain were not to fall, all living beings become Wretched from a dread of food 
being scantily produced; while if the fall of rain is seasonable, all living beings rejoice, 
saying there will be plenty of food. Meditate on Brahman in water, 

2. KBir, is there something better than water ? ” “ Yes, there is something better 
than w^ter.” M Sir, tell it me.” 

ELEVENTH KHANpA. 

eft! «W5f3S^iif^T5nTfifT?Tq% 

fcreqftr n \ il «*rerean&T ijq ffk 

vre il ^ ii 

it u H 

1. Fire (Indra or the fire of genius) is verily greater then Water (Spiritual Peace). 
Therefore, when it porvading the air, heats the atmosphere, people say “It is warm and 
sultry, it will rain.” Meditate on Brahman in Fire. 

, 2. “Sir, is th^re something better than Fire?” “ Yes, there is somethin** higher 

than Jfiro/* ‘t Sir, tell it m§,” 
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TWELFTH KHA1J1?A. 

=TT^ % 3 f§T !! \ II lifer ¥fTR 

ssrmsrtsn ?r?fr 11 r ii 

ffe 5 n? 5 U ^5; h ir n 

1. Ether (Umd or the steady light of genius) is higher than Fire (or the fire of 
genius). Meditate on Brahman in Ether. 

2. “ Is there something better than Ether ? ” “ Yes, there is something better than 
Ether.” “Sir, tell it me.” 

THIRTEENTH KHAIJBA. 

wtf 3 T URTTClTf^S II ^ II wfel SRW* ^ ?RT 

mxm? ^s<#fe cifft vrn^Ft.a^tr^fcr 11 r 11 

^TT^r: II ^ II 

1. Memory ‘ (Rudra or Spiritual Omniscience) is higher than Ether (or Spiritual 
genius). Meditate on Brahman in Memory. 

2. “ Sir, is there something' better than Memory ? ” 44 Yes, there is something better 
than Memory.” “Sir, tell it ino.” 

FOURTEENTH KH A NBA. 

urcrr srre swcr^ipreirfraft I iwriftn gvra«r 

ureugqrel&fe 11 \ 11 lifer sitr msinir 

r^minir sr q^rsRfer ^ *R 3 Ra f r fe r fe 11 r ii 

f% 11 \* 11 

• 1. Hope (Sarasvati or the bliss of divine vision) is better than Memory. Kindled by 
Hope, Memory reads the sacred Hymns, performs sicriflees, desire sons and cattles, desires 
this world and that. Meditate on Brahmdn in Hope. 

, 2. 44 Sir, is there something better than Hope?” “Yes, there is something bettor 

than Hope.” “Sir, tell it me.” 

* FIFTEENTH KHiiypA. 

STT% ? HTOTOT 3 J-EJTSW 3 T WCT HT&f cratfor 

srnn? mfor srfe Jura* srrar sinum ^t% smnt 5 firm Jrraf 
mm ST^nt gwr smm ann nrr^: srnnt aup: 11 \ 11 srrmt gflmfe 
^ra%f^sr wm* q^f%^rasfcP=rr^t wfo cn?%s 

HqT^rrqf^tcr 11 R 11 

*fe qs^a: wif j MM 

1. The Chief Breath (Prdna) is verily greater than Hope. As the spokes of a wheel 
are all attached to the nave, so in this Chief Breath are all attached. But the Chief 
Breath himself moves, through the Supreme Breath. The Supremo Breath gives to the 
Chief Breath all that Ho desires, (when the Prana meditates for souls to the Supremo); 
yea gives to him, his very life. This Supreme Breath is verily father, the Supreme Breath, 
the sister ; the Supremo Breath, the teacher; the Supremo Breath, the priest, 
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2. The Supreme Breath verily exists in all these. He who sees it thus, perceives 
it thus, knows it thus, becomes the teacher of the highest truth (ativ&din). If the people 
;Say to him, thou art an Ativadin, let him say I am an Ativadin. He need not conceal it. 
[ a Is there, Sir, something higher than Pr&na”? “ Yes, there is something higher than 
Prana. 1 ’ “ Sir, tell it me.”] 

* SIXTEENTH KHANDA. 

3 9r w *reRrf5r9?fcr dr? w\m ^ 

^9 ffcT II \ H 

WTSi It \% || 

1. (The Lord called the True is higher thau Pr&na). But he in reality is (a higher) 
Ativ&din, who declares the Lord Visnu to be the True. “Sir, may I become an Ativadin 
by the grace of the True ? ” “ But we must (first) desire to know the True.” “ Sir, I desire 
to know the True.” 

SEVENTEENTH KHANpA. 

^ I f 9 *rpnst«i srai 93% 9 rf*nfR 9 . w*i 99% ^ 

?%9 f^^rrfe?T^fqfcr f^rni *TH9t fafassTO tfer ii i n 

ffcT || || 

1. When one understands (the Good Lord as Omniscient) then one declares the Good 
Lord (Satyam). One who does not understand (Him as Omniscient), cannot declare Him 
as the Good. Only he who understands the Omniscient, can declare the Good. This 
Omniscient, however, we must desire to understand. “ Sir, I desire to understand the 
Ominiscient.” 

EIGHTEENTH KHANDA. 

fcsTRrfcr HtJV9r fenrRTRr fasrRifo 
*rfcr ferfsivra M ii 

ssrersfsn *sP35 ii ii 

1. When one realises Him as the Thinker, then one knows Him as Omniscient. One 
Who does not so realise cannot understand Him as Omniscient. Only ho who knows thus 
understands the Omniscient. This Thinker, however, we must desire to understand. “Sir 
I desire to understand the Thinker.” 

NINETEENTH KHANDA. 

' snrsmssi 93 * «n^9 sracr $9 faftw- 

srsrt fafsrarrcT scfrr n * ii 

^95 || ^ || 

1. When one knows Him as Holy, then one knows Him as Thinker. One who does not 
know Him as Holy, cannot know him as Thinker. Only He who knows Him as Hoiv can 
know Him as Thinker. This All-holy, however, we must desire to understand SLr* 
desire to pnderstand the All-holy.” ca ua. Sir, I 

TWENTIETH KHANOA. 

?99 fafaJSrfcltTajfH fqgt W*T^ ?fcr II \ f| 

19515 It RO II 
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X. When one knows Hina as firm, then one believes Him holy. One who has no know¬ 
ledge of His firmness, cannot believe Him as holy. Only he who knows Him as firm, be¬ 
lieves Him as holy. This firm Lord, however, we must desire to understand. “Sir, I 
desire to understand the firm One.” 

TWENTY-FIRST KHANJIA. 

^ faf&sfa ^tTf^rr $f<n#ar 

laiRwtfewwffi r faferarcr ff^r lit H 

^ 5 : II Rt H 

When one knows Him as Creator, he knows Him as having firmness. The man who 
does not know Him as Creator, can never know Him as having firmness.. He alone knows 
Him as firm, who knows Him as Creator. The Creator, therefore, should one desire to know, 
“Sir, I desire to^know the Creator.” 

TWENTY-SECOND KHANDA. 

% IP* Svrtfr Jfnpr ^tfcr 

^ur Qm wrot 11 t» 

?frr =»?r*s*. ll RR II 

1. When one knows Hina as Pleasure, He knows Him as the Creator, he who does not 
know Him as Pleasure, does not know Him as Creator. Realising Him as Pleasure alone, 
one knows Him as Creator. This pleasure, however, we must desire to understand. “Sir, 
I desire to understand pleasure.” 

TWENTY-THIRD KHAtyDA. 

ag; is ^ 

■ ftEwlftm 5 1 ! fftl I VfrM ft&WH ffrf mil 

sr^TT^SEIi II \ II 

He who is the Lord Na-dyana called the Infinity is the real pleasure, without the 
grace of the Infinity (Bhftman) there is no pleasure for the finite (though Muktas). The 
Bkfiman alone is the sukham. One must, therefore, enquire into Bhfiman. “Sir, I desire to 

understand Bhfiman. TWENTY-FOURTH KHANDA. 

3J5I •TFR%5tHlfcf 3J3RTW 

5STflfeRTr3C3TT!TTrcr cT^T t ^ ST 

afofecr sfcr ^ 11 * 11 

^ rera r a r ^ 

ufa%<T II R II 

ficr ‘srg^rsEn srn;?; H w R 

1 Without being permitted by whom, one does not see anything else, does not hear 
anything else, does not understand anything else, He is the Bhfiman. But where one sees a 
thing under the control of something else, or hears it such, or understands it such, that 
is the Limited. He who is the Infinite, He is verily the Immortal. But that which is the 
Limited that is the Mortal. “ Sir, in what does this Infinite rest ? ” “ In His own glory, or 
perhaps not oven there.” 

2. Cows and horses in this world are said to be glorious, so also elephant and gout, 
slaves and wives, fields and houses. But I do not mean any such glory. Thus said 
Hanatkumara “ I said something different from any worltUy glory.” 
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TWENTY-FIFTH KHANJIA. 

qqqrqscn^q qqftqt^q q^qrq, q 3^^ q ^fsjnnq* ^ sqcq: 
?3 q^& qlfqqqTqteifrcT^r qqrfftqTqqqq^iqfcsKS q^rcf^S^u- 
a^r ^f^qcftssgTrcqtsc^q^ q 3 qftrf?r 11 K 11 qqrq qrair^t qqrqNruq^iT- 
5fraftqftqTqiqrr q^T^irwr qfljqiq qraitqqq sncj^qax 

s qT qq q# q^qsrq q*qrq qq f^sqqsTrW^crcrarqftq qT?rrfqqq qiqrrqjqt 
S ^rri¥ flrafq q^q nig ®t#?j qjraqi^ srqqjq ifcfqqrsqf fq^sqctsrrq^- 
sgr®q55taT qqRI ftm& Sqg 55t%*qq;tqqr5fr qqfq II R II 

f% qsqfqsi: qroq: II R<\ II 

1. Ho indeed is below, above, beliind, before, right and left,—this He indeed is Full 
Now the teaching regarding Him called as “I.” The “I” is below, the “I” is above, the 
“I” is behind, the 44 1 19 is before, the 44 1 99 is on the right, the 44 I ” is on the left, the 44 1 ” is 
verily the Nearest and the Full. 

2. Next follows the teaching regarding Him as the Atman. The Atman is below, 
the Atman is above, the Atman is behind, the Atman is before, the Atman is on the right 
the Atman is on the left, the Atman alone is the Nearest and the Full. He ^who sees Him 
thus, understands Him thus, thinks Him thus, he always thinks the Atman to bo the 
highest; Ho sports in the Atman, he unites with the Atman, has the Atman for his joy, 
and comes directly under the rule of the Atman. For him there is freedom of movement 
in all the worlds. But those who understand Him differently, live in worlds which are 
perishable, and are under inferior rulers, for them there is no freedom of movement in all 
the worlds. 

TWENTY-SIXTH KHANpA. 

q^r ? qr qq^q qsjqq qq qfqun^q fqmqq qiqrq: ans vrarq 
qflnrsqrq^sre qn«q snarer qrarq^q^r qrarer nrq sqqrq qrfqtfqfad- 
ynqrqrrqqtsqmqrcft qgpnqrqt fqqwmJTcft wrwTqrqfsRqqrqrqi gfsq 
snqTcftqq qrrqrqt qmTcqqt Hwrqrqt jpqr qTcqqs q*wfaqiqrq 
srqfafq ii l it c^q q q^rr qag* q^qfq q d*f qtq ^q» s: 

q^s q^r gqntiHtfq ^qsr ?f?r q qqrat qqfqfasrr qqfa qsqsrr mm 

qqqr ^q gq^fTT^sr qjq: siqsq ^ q 

5 T?qgf^J qrqg^S »qT ^fqs qqn?*ftqf fqsrftlSKq^ 

sKqram qq^qn: qsfqfq *nqrc.qqc£qTTOft sqrq^q q# 
imvzqft ll R n 

?fq q%q$t: qr^r. II R% ll 

1. For the realeased soul which sees thus, which thinks thus, which understands 
thus, there is the vision of how the Chief Prana comes out of the Atman, how the Hope 
comes out from the Atman, how the Steady Memory comes out of Him. now the Ether 
comes out from the Atman, the Fire from the Atman, the Water from the Atman, the ap¬ 
pearance and the disappearance of the worlds from the Atman, Food from the Atman, Power 
from the Atman, Understanding from the Atman, Meditation from the Atman, Unsteady 
Memory from tho Atman, the Will from the Atman, the Mind from the Atman, the Speech 
from tho Atman, the l^ame from the Atman, the Mantras from the Atman, the Karmas from 
the Atman, verily the released soul sees how all this universe comes from the Atman alone. 

15 
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2. There is this verse about it: “ the released soul does not see death, nor illness, 
nor pain* The released soul sees everything and obtains everything, everywhere* 
He becomes one, he becomes three, he becomes five, he becomes nine, and it is said he be¬ 
comes eleven as well, nay he becomes one hundred and eleven, and one thousand and 
twenty. 

Right doctrine leads to right thinking. Right thinking conduces to firm meditation* 
When meditation is firm, all ties are loosened completely, through the grace of the Lord* 
To the sage NArada, with his faults all rubbed out, the great Teacher Sanatkumdra 
shows the other side of darkness. Sanatkumdra is called the Great Warrior, yea he is 
called the Great Warrior. 

The word bhftman here does not denote numerical largeness, but 
pervasion in the shape of fulness. For the text contrasts this bhuman 
with alpam or small, or little, a word donoting quantity and not number, 
for it says :—“ Where one sees something else, that is the Little.” There¬ 
fore the contrasted term must possess attributes opposite of “ little,” 
namely, “ muchness ” or “ fulness.” 

(Doubt). —Here arises the doubt. Is this Bhuman, Pr&na or Visnu ? 

( Purvapakm ).—The Pftrvapaksin maintains that the term bhuman 
means the Breath or Prana which is the topic immediately preceding it. 
Says the £$ruti:—“ The Prana is better than Hope.” After this there is no 
question and reply. Therefore Prana is the Bhftman. And Prana here 
means the individual soul, which is always associated with breath, or 
Prana. And Pr&na also here does not mean the modification of air merely, 
but the Jiva. For the section commences with the declaration, “ the 
knower of Atman (Jiva)'crosses over grief” and ends with the conclusion, 
“ all this is of the Atman (Jiva).” The whole section treats of the indivi¬ 
dual soul, therefore, the bhuman, occurring in the middle of the section, 
must refer to the Jiva. Moreover the phrase “ where one sees nothing else. 
Sec” is perfectly relevant with regard to the Jiva, for in dreamless sleep 
(susupti), when all the senses are absorbed in the Prana, there is no 
seeing, &c. The statement that bliftman is bliss, is also appropriate to the 
Jiva, for in su§upti one is in bliss, as he says on awakening “ I slept 
very happily.” The whole section has thus determined the ji vat man, 
therefore this Bhftman must be construed as applying to the Jiva. 

(Siddhanta ).—To this objection the author answers by the following 
siddhanta sfttra. 

sCfTBA I. 3. 8. 

Bhama, the Full (is Brahman), w mmx* SamprasAd&t (because of 
being greater) than the vessel of grace. The Jiva is called samprasAda 
because it is the peculiar object of grace (prasAda) on the part of the Lord, or 
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samprasAdAt may mean u because possessing great joy and serenity.Adhi, 
greatest, highest, above* Upadestet, because of the teaching. The 

BhOma is taught to be higher than the Jiva, the vessel of grace, i. e. f the Bh&rna 
is higher than even the Mukta Jiva. 

Note ,—The Bhhman is not Jiva, because it is taught as higher than Sampras&da or 
the Released Soul. The stitra may also be translated as, “ The Bhilman is not Jiva, because 
it has samprasada or excessive serenity, and because it is taught as adhi or the highest.” 

8. The Bhuman is Brahman, because it is taught as 
possessing highest joy, and being above all.—72. 

OR 

8. Because the scripture teaches that the BliUman is greater than the vessel of graco 
(the Jiva); therefore, the Bhfiman is not the human soul,—72. 

COMMENTARY. 

The Lord Vi§nu is this Bhhman and not the human soul, the com¬ 
panion of Prana. Why ? Because it is expressly taught to possess the 
highest joy (which the Jiva has not). The Bhuman text says, “ That 
which is Bhflman is verily joy.” Thus this bhtiman is immense joy, 
(vipulasukha), and moreover it is taught as the last of the series, and 
therefore it is the highest or adhi of all. (Thus one meaning of the sfitra 
is that Blitiman is Brahman, because it is taught as the last of the series 
and therefore it is above all and because it has excessive joy). Or the 
Bhfiman is Brahman, because in Chh. Up. VIII. 3. 4. it is expressly taught 
to be greater than the Samprasada or the vessel of grace (or the Jiva) the 
companion of Prana. 

We give that passage here :— 

faftvtrem q* tr^rld $4idmPTfosa&rar qcro ssmit 

nm swfirfa it 

“Now that Released Jiva (samprasada) after having risen from out this body, reaches 
the Highest Light, and appeal before its True Form who is the Atman.”—-Thus he spoko 
when asked by his pupils. This (Atman or Vi?nu) is the Immortal, the Fearless, this is 
Brahman, and of that Brahman the name is the True, Satyam.” (Chh. Up. VIII. 8, 4.) 

Note :—Compare 

s snaw h ct^t srr^rr 

qrotgrE: H 

“ Thus does that Released Jiva (Samprasada), after having risen from out this body, 
reaches the Highest Light; and appears before its Own Form, who is the Highest Spirit! 
Ho moves about thero laughing, playing, and rejoicing, bo it with women, carriages or 
feljitives, neyer boin^ conscious of persons near him (so gro*t is his ecstasy). As’the 
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charioteer is appointed to the carriage so is the Prana appointed in this body,” 

Up. YIII. 12. 3). 

The sense is this. The scripture lias first taught a series of beings 
beginning with Name and ending with Prana, and then says “Pr&na 
then is all this. He who sees this, perceives this, and understands this, 
becomes an ativ&din.” Thus the lmower of Pr&na is called an ativadin. 
But the scripture then describes a higher ativadin, when it says :—“ But 
in reality he is an ativadin who declares the Highest Being to he the True 
(Satya).” Now this ativadin of the True, is different from the ativadin 
of the Prana, because the word “ but ” introduces a new topic. It serves 
to set aside the meditation on Prana, and teaches that the highest ativadin 
is he who declares the True to he the Highest Being. The True is here 
Visnu, and it (True) being mentioned as separate from Prana, the Bhfi- 
man which refers to the True, murt also he different from the Jiva and 
Prana. This Blidman is not only something different from Prana, but 
greater than it. Had Prana been the Bhfiman, then the instruction that 
it is higher then Prana becomes absurd. This Bhfiman is taught as 
something greater than Name up to Prana: therefore it must be different 
from Prana (and the series below it). Since every one of the series is 
greater than the one preceding it; thus Speech is greater than Name, 
and so on; therefore, the True is greater than PrAna, and consequently 
Bliuman is also greater than Prana, for the teaching about Prana precedes 
the teaching about Bhuman. Moreover, the word Satya is a well-known 
term applied to the Supreme Brahman Visnu. Such as “ the True, the 
knowledge, the infinite is Brahman.” (Taitt. Up.) “ We meditate on 
the highest Satya.” 

In the phrase “ satyena ativadati,” the force of the third case in 
satyena is that of hetu, that is, he declares the Highest truth, for the sake 
of the True, or the Supreme Self. The meditation on Prana is higher than 
meditation on Name up to Hope, therefore the person who thus meditates 
on Prana is called an ativadin, he is an ativadin compared with those 
below him. But the meditation on Visnu being superior even to that on 
Prana; therefore he who meditates on Vi$nu is the real ativ4din. Thus it 
is clear that an ativadin by Prana is inferior to the ativadin by the True. 
For the same reason, the pupil entreats, “ Sir, may I be an ativadin with 
the .True ” : and the teacher replies, “ But we must desire to know 
the True.” 

The objection raised by the Pdrvapaksin that in the Cbh. text 
there is no question and answer as to something greater than Prana, 
and therefore the Ativadin by the True is the same as the Ativadjq 




by the Prana, (and the instruction about the Atman must be supposed 
to come to an end with the instruction about the Prana) is not a proper 
objection. The reason for this is, that we do not find that the Ativadin by 
the True is the same as the Ativadin by the Prana. It may be asked why 
does not the pupil ask the question whether there is any thing greater 
than Prana. To this we reply that the reason is this :—With regard to 
the non-sentient objects extending from name to hope— each of which 
surpasses the preceding one, in so far as it is more beneficial to man—the 
teacher does not declare that he who knows them is an Ativadin ; when, 
however, he comes to the individual soul, there called Prana, the know¬ 
ledge of whose true nature he considers highly beneficial, he expressly 
Bays that ‘ he who sees this, notes this, understands this, is an Ativadin 
(VII. 15. 4.) The pupil, therefore, imagines that the instruction about 
the self is now completed, and hence asks no further question. The 
teacher, on the other hand, holding that even that knowledge is not the 
highest, spontaneously continues his teaching and tells the pupil that the 
knowledge of the true nature of fjri Yisnu, who is called the True, is the 
highest knowledge; and absolutely beneficial for man ; and he only is an 
Ativadin, who proclaims the supremely and absolutely beneficial being, 
namely, $ri Vi§nu who is also called the True, that is the Highest Brahman. 
On this suggestion the pupil desirous to learn the true nature, worship, 
and means of worship, entreats the teacher, saying “ Sir, may I become 
an Ativadin by the Tx-ue.” 

The opponent says, the objection has been raised that in the opening 
passage the word Atman has been used, and therefore in the concluding 
passage also, the same Atman, that is to say, the individual soul, the 
associate of Prana, is meant. This objection is not valid. The word 
Atman principally means the Supreme Self, and not the Jiva Atxhan or 
the individual self. 

That Atman does not mean the individual self is proved by the 
subsequent passage also where it is said that from the Atman arises the 
Prana, &c. If Atman meant the individual self, then the above statement 
would be incorrect, for Prana does not arise from.' the individual self, 
but from Brahman. This being s6, the subsequent statement “ where 
one sees nothing else, hears nothing elsq, undei-stands nothing else r .that 
is the Bhuman, becomes valid, for we understand that this applies to the 
Supreme, bor when one perceives the Bhfiman, he at that time fails 
to see and perceive anything else, for when one is plunged in the infinity, 
he cannot have any consciousness of tl;o finite. You cannot say that the 
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ecstacy, which one feels, when one realises the Bhuman is the joy of 
dreamless sleep, and that where one sees nothing else, hears nothing else, 
understands nothing else, refers to the dreamless sleep called Susupti. 
For the consciousness of Susupti and the little joy that one feels in it, 
is infinitely inferior to the self-forgetfulness in Bhuman, and the bliss 
of its presence. To say that the individual self, in the state of Susupti, 
is the Bhuman is simply rediculous. Therefore, the Lord Visnu alone is 
the Bhuman of the passage of the Chhandogya Upanisad under discussion. 

StfTRA I. 3 9. 

Dharma, qualities, attributes. Uppapatteh, because of the rea¬ 

sonableness, because of the suitability. ^ Cha, and. 

9. Because the attributes ascribed to Bhuman are 
suitable with regard to Brahman only.—73. 

COMMENTARY. 

The attributes which are ascribed to this Bhftman are suitable only 
with regard to the Supreme Brahman, Lord Visnu, and are applicable to 
nobody else. Thus: “ That which is Bhuman is verily the Immortal 

(VIL 24 1).” Shows that B lid man possesses innate immortality. It has 
innate power of self supporting. As says the text:—“Sir, in what does 
the Bhuman rest ?” “ In its own greatness ” is the reply. This Bhuman is 
the refuge of all, as we learn from the text“ The Self is below, above, 
behind, before, right and left.” This Bhuman is the cause of all, for 
says the text: “the Prana springs from the Self, Hope springs from 
the Self, Memory springs from the Self ; so do Ether, Fire, Water, &c.” 
Therefore Bhfiman is Brahman and nothing else. 


Adhikarana. Ill—The Imperishable is God. 

(Vi^aya). —We read in the Brihad Aranyaka (III. 8. 6. 8):— 

m Irt* sfaan ^ 

, sr *rqir shd^fcr it % II tiNw 

ijRjarr q^^-rcT sirarjfcnfr sft 

sitcn^^r it vs ii urni Hismn 











0. She said : “O Y&j5avalkaya ! That which is above the heaven, and below the 
earth, which is between the heaven and earth, which is in the past, present and future, 
in what is that woven, as warp and woof ? ” 


7. He replied : “ O Gargi! That which is above the heaven and below the earth, 
which is also between the heaven and the earth, which is in the past, present and future, 
that is woven as warp and woof in the abasa.'* 

u In what then is the ether woven like warp and woof.” 

8. Y&jnavalkaya replied, “ O G&rgi, the Br&hmanas call this the Aksara (the Imperish¬ 
able). It is neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid 
(like water); it is without shadow, without darkness, without air, without ether, without 
attachment, without taste, without smell, without eyes, without ears, without speech, 
without mind, without light (vigour), without a breath, without a mouth (or door), without 
measure, having no within and without, it devours nothing, and no one devours it.” 

(Doubt).— Here arises this doubt: what is this Aksara or the 
Imperishable of this passage. Does it denote Pradhana or matter; or 
Jiva, the individual soul or Brahman, the Supreme. 

(P&rvapalt$a ).—The Aksara here is ambiguous, and may denote 
any one of the above three, as it is used in that sense in Mu. Up. 1. 1. 5, 
&e. 

(Siddhanta).— To this Badar&yana replies, by the following s&tra, 
declaring that the Imperishable is Brahman. 

strTJU I. 3.10. 

Aksarain, the Imperishable : the Brahman. Ambarfinta, 

end of space or ether, or up to ether. Dhriteh, because of supporting. 

10. The Imperishable, referred to in Br. Up., III. 8. 
11 is the Supreme Brahman, because we find it declared in 
this passage that He supports even that which is the end of 
ether (or every thing up to ether).—71. 

COMMENTARY. 

The Aksara or the Imperishable is the Supreme Brahman, because 
the text declares that He supports that which lies beyond ether, namely, 
the unevolved matter or Avy&kj-ita. Since this Imperishable supports 
even the Akfiia or ether, and every thing below it, He must he Brahman. 

But even Pradhana supports every thing up to ether, because it is 
the cause of all the modified objects in the universe, and so the Imperish¬ 
able may be Pradhana ; or it may refer to the Jiva, which is the support 
of all non-intelligent objects that it experiences or enjoys. To this doubt 
the author answers by the next sutra :— 
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SOTRAI. 3. 11. 

ST Sd , that; namely, the quality of supporting every thing up to space on 
ether. ^ Cha, and. Prasflsan&t, because of the command. 

11. This supporting must refer to Brahman, because 
the text says that it is through command that such support¬ 
ing takes place.~75. 

COMMENTARY. 

The supporting of every thing up to space, can only be in Brahman 
alone, because the text says that it is by command alone that such sup¬ 
porting takes place, and such Supreme command cannot belong either 
to Pradhana or to Jiva. The following text shows the command :— 

err srcnreft urfu f?rs?r m 

nrfir snsrrqfSiait uuru qr stsitcf* nrfu 

ffifiur ufui wren ae?rsr: sfa f^crrfeigf^rr^r w 

srerer% utpt stt^ssit srar: qf&w: ntMttssirot 

sms* q<reu m snared utpt srejgs^fcr 

qsOTR ^ fa-retoqpTOn IK. 11 

9. “ By the command of that Aksara (the imperishable), O Gargi, sun and moon stand 
apart. By the command of that Aksara, O G&rgi, heaven and earth stand apart. By the 
command of that Aksara, O Gargi, what are called moments (nirnesa), hours (nmMrfca), 
clays and nights, half months, months, seasons, years, all stand apart. By the command of 
that Aksara, O Gargi, some rivers flow to the East from white mountains, others to the 
West, or to any other quarter. By the command of that Aksara, O Gargi, men praise 
those who give, the gods follow the sacriflcer, the father, the darvi-offering.’* 

Now this supporting every thing by one’s mere will and command 
is impossible in the case of Pradhana, which being non-intelligent can¬ 
not give any command, nor does any bound Jiva can give this command 
nor any Mukta Jiva also. 

sOtra i. 3. 12. 

II II 

ggrai Anya, another. ym Blidva, nature. 5arrf%: Vy&vritteh, on account 
of the exclusion, Cha, and. 

12. The Imperishable is not Pradhana nor Jiva, be¬ 
cause in the same text we find description of attributes 
which would exclude another nature than Brahman.—76. 

COMMENTARY. 

In a supplementary passage in the said Upanisad, we find a descrip¬ 
tion of the attributes of this Aksara, which excludes Jiva and Pradhana, 
because they do not possess that nature. 
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era? nuqgv g^Esrcrgss at’Wrf Juqfq^TRi fq^rrrj 

Sf«£ qT?q3f<Ttjfej sitrj HIRg^Ttsfel qTSq^qhfef <rf^*WT ^5^ 

quqtetsi ^ita^sr a>?r- ?%fcr «Uil 

(Br. Ar. III. 8. 11.) 

“ That Imperishable, 0 Gargi, is unseen, but seeing, ‘ unheard but 
hearing,’ unthought but thinking, unknown but knowing. There is no¬ 
thing that sees but He, nothing that hears but He, nothing that thinks 
but He, nothing that knows but He. In that Imperishable, 0 Gargi, the 
ether is woven, warp and woof.” 

The Imperishable is declared here as seeing, hearing, &c., and there¬ 
fore, Pradhana which is non-intelligent, is excluded ; because the nature 
of Pradh&na is jadam. Similarly, the declaration that unseen by all He 
sees every body, shows that Jiva is not meant, for the nature of Jiva is 
not all-perceiving. 


Adhikaranci IV.- 


-The Purusa seen in the Satyaloka 
is Brahman. 


(Vi$aya ).—In the Prasfiia Up. Y. 2 we find the following :— 

*r«r fh‘ fan srtkw qsrss i sir ? I sruRnqi&Tfr- 

*3ifi?«TTqkr i «Rcwqrq SPTrftfa n \ it 

1. Next Saibya Satyakama asked him : “ 0 Master! what world does he conquer by 
such (meditation) who amongst men unceasingly meditates on Omkara, up to his death.” 

cr^ ^ i qqt ^qf^m qrsgrr'n^t argjr 
il Ril 

2. “O Satyakama I that which is denoted by Om is this Brahman, both the higher 
and the lower. Therefore, the knower of it, through this vehicle alone, reaches one of 
these two.” 

^ ^ 5rn?imfiu=rtq^% i cn=rat 

asi^^iasrarqT^Tttrsitii^fliRiigsiqfa-ii^ii 

3. If he meditates on on© measure, then by that meditation alone, after death he is 
■welcomed by the Supreme self, and obtains another birth on this earth. The Devas of the 
Rig Yeda lead him to a human body. He in that birth endowed with austerity, celibacy, 
and faith, realises the greatness of the fruit of these. 

sr fqgfasggy 11 «n 

4. Next if he meditates in his mind, with two measures, he is carried up by the 
Yajus Mantras to the Amtariksa or the world of the moon. Having enjoyed the vast 
powers of the moon-world, he returns again. 

q: tt jprofiTWuftcr *r ^ 

srcqsft ?mr qt^^^rr fafawj sqq qq 51 ^ qrawr fqfireg tp: q 
fawtqq >q qaswsfarqqTWicqsc gfo&q 

qqcC it ^ II 
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5. But, he who understands this Om to consist of three measures, should with this 
imperishable syllable meditate on the Supreme Purusa alone, for thereby he would reach 
the Tejas or the Sun. As a snake becomes fully liberated from its old skin, thus he verily 
becomes liberated from all his sins. By the Saraan verses he is carried up thence to the 
Satyaloka. There, from that high being, the Group Soul of all Jivas, he gets instruction 
and sees the (Supreme in-dwelling*) Purusa. To that effect are the following two 
verses:— 

Tiret aggpret: sRfasrggn: i snsir- 

sggJTJg * u % \\ 

6. The three notes become fatal when uttered either singly or in couples, and with¬ 
out harmony. But when properly uttered in high or low or middle tones there is no fear 
to the wise. 

sr i afttf&vqpRiik- 

5TT*^frT faff!!*. *T'^5RW3T?3T »5?UWq II $ II 

7. By the Rik one gains this physical world, by the Yajus the astral world, by the 
Satnan that which the wise only know. The knower of Brahman by the vehicle of the 
word Om alone, reaches also that which is Peace, undecaying, free from fear, and the 
Supreme. 

(Doubt). —Here arises the following doubt:—Whether the object of 
meditation and the Person seen by one who meditates with three Matras is 
the Chaturmukha Brahma or the Supreme Lord. 

(Pdrvapakga ).—The Purvapaksin maintains that the Person seen is 
the Chaturmukha Brahma. He argues:—The worshipper of one Matra, 
attains the world of men, the worshipper of two Matras obtains the astral 
plane, therefore the worshipper of three M&trfis must obtain the plane 
above the astral, namely the Satyaloka. The Brahmaloka of the text 
must be interpreted to mean the Satyaloka, the loka of the Chaturmukha 
Brahm& and it is here that the worshipper sees the lord of the Brahma¬ 
loka, namely, the Chaturmukha Brahma. Therefore, says the Purvapaksin 
the Highest Person of verse 5 is the Chaturmukha Brahma. 

( Siddkanta ).—To this objection, the Lord Bad a ray ana replies by the 
following aphorism :— 

SUTRA I. 3. 13. 

n \\ n 

iksati, seeing. 3$ Karma, object, sat'qf^strrgr Vyapadesat, on account 
of being designated. 5T: Sah, lie. 

13. He, the Supreme Person, is meant in this passage 
of the Pras'na Up., V. 2. as the object of seeing, because of 
the express declaration.— -77. 
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COMMENTARY. 

TJfe Person seen in Brahmaloka is not the Chaturmukha Brahm 
but the Supreme Lord. Why ? Vyapderfat-Because there is an express 
declaration to that effect: and the attributes of the Person seen apply o 
Brahman only. For in the last verse of the said Upamsad we read : Be 
arrives at this by means of the Oridmra; the wise arrives at that which .w 
at rest, free from decay, from death, from fear,-the Highest. Free Horn 
decay, free from death, free from fear,—the Highest can apply only to the 
Supreme Brahman and not to Chaturmukha Brahma. This being so the 
word Brahmaloka does not mean as the loka of Brahma but the loka or 

condition which is Brahman Himself: just as we explain the compound 

word nisslda&thapati not the headman of the Nisadas but a headman who at 
the same time is a Nisada. In other words, it is a karmadlmraya com¬ 
pound : and does not mean ‘ the world of Brahman,’ but ‘ that world which 
is Brahman.’ See the Purva Mimamsa for Nisada-sthapati Nyaya.- 


Adhikarana V.—The clahara or the small is Brahman. 

{Viqaya ).—In the Chandogya Up., Chap. VIII., we find the follow- 
ing:— ^ _ 

ii i it 

1. There is the city of Brahman (the body) and in it the palace, the small lotus (of 

the heart), and in that small ether. Now what exists within that small ether, that is to be 
sought for, that is to ho understood. ^ . 

fwa* zizm flrftrsitosfafa h R 11 

2. And if they should say to him: Now with regard to that city of Brahman, and 
the palace in it, i. e., the small lotus of the heart, and small ether within the heart, what 
is there within that deserves to bo sought for, or that is to be understood? 

3. Then he should say : “ As large as this ether (all space) is, so large is that ether 

within the heart. Both heaven and earth are contained within it, both fire and air, both 
sun and moon, both lightning and stars ; and whatever there is of him (the self) here in the 
world and whatever is not (i. e., whatever has been or will be), all that is contained with¬ 
in it. ^ 

mm m H rratsfaftpajcr *f*r ii « n 

4. And if they should say to him: ‘ If everything that exists is contained in that 
city of Brahman, all beings and all desires (whatever can be imagined or desired) then what 
is left of it, when old age reaches it and scatters it, or when it falls to pieces ? ’ 









vedAntasutra s. i adhyAya. 


ST STTOIT^q «T q^THjq fsqcT UcTr^Tcq st^TJSTT^TT^mT: 

^WTTfgrr 3ncJTrsqg;q>7icur fofera^rtsfqqrert srar- 

^TTT; q«TT 0^5 ST5IT 5T^R57f?fT q«TtS«J![lTCTii q* qTTwmfapfcmT 

smffcr q* ^rqqgi q STqirm cT rTFrq>q^tqf% li \ \\ 

5. Then he should say : By the old age of the body, that (the ether or Brahman 
within it) does not age; by the death of the body, that (the ether or Brahman within it) is 
not killed. That (the Brahman) is the true Brahma-city (not the body). In it all desires 
are contained. It is the Self, free from sin, from old age, from death and grigf, from 
hunger and thirst, which desires nothing but what it ought to imagine. Now as here on 
earth people follow as they are commanded and depend on the object which they are 
attached to, be it a country or.a piece of land. 

?ro§?; qatffacrt &t*>: #q?r qqhengsr g^qf^mr #q^ fBTcnr- 
hwSRsi sisr^crr*^ *3<qrR *?rqr\ 55>% 

vsjrtnimzftv srsn* 

qjwqrd it \ it 

6. “And as here on earth, whatover has been acquired by exertion, perishes, so 
perishes whatever is acquired for the next world by sacrifices and other good actions 
performed on earth. Those who depart from hence after having discovered the self 
and those true desires, for them there is freedom in all the worlds. 

(Doubt).—The question here arises: What is this dahara akas&i .in 
the lotus ol the heart. Is it the material space or ether or, is it the Jiva 
or is it the Lord Visnu ? 

( Purvapak$a ). It is the element called ether, for the word Akashi has 
the well-kuo,wn meaning of ether or space, or it may be the Jiva or the 
individual self, because it is spoken of here as the Lord of the city of the 
body and occupying a small space. 

(Siddhdnta).—The author replies to this objection by declaring that 
the dahara alcada or the “ small ether ” is Brahman. 

S0TRA I. 3. 14. 

IM M U II 

gff: Daharah, the small, grfhq! Uttarebliyah, because of the subsequent 
arguments. 

14. The small ether in the lotus of the heart is 
Brahman, because the subsequent arguments establish it to 
be so.—78. 

v - > COMMENTARY. 

The “ smtll ether ” is Lord Vispu, and nothing else. Why? Be¬ 
cause ol the subsequent arguments to be found in the supplementaiy 
passage of the text above given. If the ether within the heart did not 
mean Brahman, but denoted the elemental ether, then the comparison 
instituted in the passage “ as large as that elemental ether is, so large is 
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this ether within the heart,” would be wholly inappropriate. This is one 
argumen t. The next is : The small ether is said to be the support of the 
earth and heaven, which could not apply to the elemental ether. Nor do 
the attributes like freedom from evil, &c,, be appropriate to the elemental 
ether or to the individual self (Jiva). In this &uti the worshipper is 
taught that the city of Brahman is his body, and in a portion of this body 
is the heart called the lotus which is the palace of Brahman, and he is 
taught that in this palace, in this small lotus, there is the small ether, 
and then what is within that small ether that is to be sought for, that is 
to he understood. Therefore, it refers to the Supreme Brahman, because 
this small ether is described to be free from evil, free from old age, free from 
grief, &c. Therefore, the above passage must he explained by saying that 
the Supreme Brahman is to be sought in the small ether which is fiee 
from evil, &c. Therefore the Dahara is "V hnu and Visnu only. 

StJTRA I. S. 15. 

rWir SS falF'* II 1 I x MV II 

nRt Gatili, going. scrssn^ri' S^aodabhytlm, a word, i.e., on account of the going 
and of the word. The going into "ether;” and the word ‘etad Brahmaloka 
= this (ether) is Brahnta world. ?PTT l athfl, thus. Dritam, seen. JStJf? 

Lingam, mark, sign from which something may be inferred. =srCha, and. 

15. Because this ether is that'to which the Jivas go 
in deep sleep, and because there is a word connecting this 
small ether with the highest Biahman. This is seen in 
other texts also, and there is a lingam or inferential mark 
in this passage also, from which we infer that the small ether 
is Brahman.—79. 

COMMENTARY. 

In the Ohh&ndogya Up., Chap. 8., sec. 8, we find the following fur¬ 
ther description given of this small ether: 

jrauifcr fafkrrosaw * f^gt§I||g 

srah shit qcf agi&Ffi * fs ii 

<* As people who do not know the country walk again and again over a gold trea¬ 
sure, but do not know. 

‘‘ Thus do all these creatures day after day go into that Brahma-world.” Chh. Up,. 

•VIII. 3. 2). 

The above passage referring to dahara or the small ether says that 
it is the gati or goal of all creatures, and it is described as that Brahma¬ 
loka. Therefore these two descriptions, namely, gati or goal and the word 
etam-that, referring to dahara as Brahma-loka show that the small ether 
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can be nothing else than the Lord Visnu. Moreover there ai'e other 
Upanisad texts which also show that in deep sleep, soul becomes united 
with Brahman :— 

ststt: ^rfct srqsi ?r srfo ?=np»isniTC 
il H n qsrrrw srsrr: e?r mror * f^t *rar wtu^t- 

“ All these creatures having become united with the True do not know that they 
are united with the True; ” “ Having come back from the True, they know not that they 
have come back from the True.”— (Ohh. Up. VI. 9, 2, 10, 2). 

The above text shows that in other parts of this Upanisad the same 
idea, that Brahman is the goal, is seen. And the word Brahma-loka 
applied to the small ether is a sign that it is the Lord Visnu meant here, 
ihis Brahmaloka cannot mean 41 the world of Brahma" called also the 
Satyaloka, because it is not possible for Jlvas to go daily in their sleep 
to Satyaloka, while it is possible for them to enter into Brahman in their 
sleep, every day. 

sOtra i. 8. J 6 . 

Trf^rs^rrfer^’7^: u \ \ \ i w 

(•jfr: Dhriteli, on account of supporting, xf Cha, and. jrft«T: Mahimnah, 
greatness, Asya, of his, (that is, of Brahman), Asmin, in this, that 

is in this small ether, Upalabdbeh, on account of being observed or 

found or stated. 

16. Because it is further stated that this small ether is 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this dahara must be 
Brahman.—80. 

COMMENTARY. 

In continuation of the passage “ the small lotus and in it that small 
ether” (Chh. Up., VIJI. 1. 1), the Upanisad goes on to compare this small 
ether with the infinite space and further teaches that all beings get harmo¬ 
nised when they enter into this small ether, and it further employs the term 
Atman or Self with regard to it, and lastly it teaches, that it is free from 
all sins, &c. In continuation of this, the Upanisad in VII 4. 1 ., declares 
It is abridge, a limitary support, that these worlds may not be confound¬ 
ed.” The whole Chap. VIII, in fact, is one prakarana and deals with one 
topic. Therefore, when it uses the word “ vidhritih” or ‘ limitary support’ 
it refers to this dahara or small ether. Now because this majesty or 
greatness of supporting the worlds, is ascribed to this dahara, therefore, 
dahara must refer to Visnu ; for who else has this glory of being the 




support of all worlds ? In fact* Visuu is expressly stated to be the support 
of all worlds in other places also, such as Bri. Up., IV. 4. 22. 
sr sricRr * i 

“ He is the Lord of all, the king of all things, the protector of all 
things. He is a bank and a boundary, so that these worlds may not be 
confouncled. ,, This also shows that to be a boundary and a support of the 
worlds is the distinctive attribute of Lord Visnu only. 

sOTRA I. 3. 17. 

II ? I ^ I t*S II 

sn%^: Prasiddhelj, because of the settled (meaning), Cha, and. 

17. And because it is a settled convention to describe 
Brahman as ether, therefore, the small ether or dahara must 
mean Brahman.—81. 

COMMENTARY. 

The word Akada is known to have, among other meanings, that of 
Brahman, also ; as we find in the Taitt. Up., II. 7. “ For who could 
breathe, who could breathe forth, if that ether (akdia) were not bliss? ” 

(Doubt). —An objector says: this dahara or small ether may refer to 
the Jiva, because immediately after the word dahara, we find the descrip¬ 
tion of the Jiva given in the above passage. It says :— 

ere* ? srr art 

^jhrfcr it 

“Thus does that released soul(samprasada), having risen from this 
body and approached the highest light, appears in its own form. That is 
Self,” he said “ That is the immortal, the fearless, this is Brahman.” 
(VIII. 3, 4). This objection is answered by the author in the next Sfitra. 

SUTRA I. 3. 18. 

sr, smwnrru ii ? ^ i^n 

ffT< Itara, the other one. that is the Jiva. Paramar&t, on account 

of reference. Safi, he, that is, the Jiva. ?i% Iti, thus. ^?r Chet, if. s* Na 
not. Asambhav^t, on account of impossibility. 

18. If it be objected, that there is a reference to the 

other, namely, the Jiva, in the dahara passage; and there¬ 
fore, it means Jiva ; we say no, because it is impossible that 
the epithets applied to dahara should apply to the Jiva._82 
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COMMENTARY. 


Though there is a reference to the Jiva in the middle of that passage, 
yet looking to the beginning and the end, and all other epithets applied 
to dahara, we cannot say that it refers to Jiva. The eight epithets applied 
to dahara in Chh. Up., VIII. 7. 3., cannot apply to the Jiva, namely, the 
epithets like free from sin, free from- decay, &c. 

Let it be so. The attributes free from sin, free from decay, free 
from death, &c., mentioned in VII. 7. 1, can easily be applied to the Jiva, 
because the Chap. VIII shows that the whole teaching of Prajapati refers 
to the Jiva only. Indra had heard that Prajapati had declared that there 
is a self free from sin, old age, &c., and so he goes to Prajapati to enquire 
about this Self. Therefore, these eight attributes of the Atman given in 
VIII. 7. 1, may apply to the Jiva, and consequently the dahara mentioned 
before, may be the Jiva. This doubt is removed by the author in the 
following Sutra: — 


stfTRA I. 3. 19. 





II U \ I II 


TOT? UttarSt, because of a subsequent passage. Chet, if. 
Avirbhava, manifestation. *^7: Svarftpah, the true nature: essential form. 
I Tu, but. 

19. If it be objected that from a subsequent passage, 
the Jtva is meant, we reply no, because that passage only 
declares tbe manifestation of the true nature of the Jiva, by 
means of meditation, &c. —83. 


COMMENTARY. 


The word ‘ tu,’ ‘ but,’ answers the objection raised in the first half 
of the Sfitra. The word < na > of the last Sutra is understood here also. 
In the speech of Prajapati reference is made to the Jiva, and it is taught 
that when the Jiva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, &c. These quali¬ 
ties are essentially the qualities of Brahman, and they only appear or 
manifest in tbe Jiva, when it meditates on Brahman. Therefore, the Jiva 
is not referred to here by tbe word dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the case of 
the Jiva these qualities are to be acquired by him by sadhana or practice. 
In. the case of dahara these qualities are never hidden, while in the case 
of the Jiva these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore we find in the Upanisad, the statement 




Ill PABA, V ADElKARAKA, 8& 21. 




that when it has freed itself from the body and has approached the Highest 
Light, then it appears in its own form. Thus there is a great difference, 
in the’ possession of these eight attributes, by the Parmatman, from 
all eternity ; and their temporary manifestation in the Jiva. The above 
passage also shows, that the Jiva gets these attributes only then, when 
it has reached the Highest Person oalled the Uttama Purusa, the Highest 
Light, Parama Jyotih. Moreover though these eight qualities manifest 
in the Jiva, through sadhana, yet the Jiva can never become the biidge of 
the two worlds, and the support of the universe, for these attributes are 
the specific and distinct qualities of the Supreme Lord. Therefore, the 
daliara must refer to Brahman, 

But if this is so, why a reference has at all been made to Jiva in this 
section treating of dahara, in the passage: “ Now that released soul, 
which having risen from this body, &c.”—Vlll. 3. 4. Ihis question is 
answered by the next Sutra. 

StTRA I. 3. 20. 

'mw* ii % i ^ i ^ n 

Anyarthafi, a different meaning. ^ Cha, and. quHnf: Para- 
mar^ati, reference. 

20. The reference to the Jiva made in this section 
treating of the small ether, has a different object.—84. 

COMMENTARY. 

The object with which this reference to the individual soul is made 
in this section, is in order to teach the knowledge of the Supreme Self. 
It shows that when the Jiva obtains such knowledge, it also possesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this dahara as 
occupying a very small space in the heart, and because dahara is so small 
and Jiva is also small, therefore, dahara must be Jiva mentioned subse¬ 
quently. This objection is answered by the following Sutra :— 

sOtra I. 3. 21. 

M I \ I ^ u 

Alpa, small. ^rutelj, because of the jjruti or scriptural declara¬ 

tion. Iti, thus. ^ Chet, if. ^ Tad, that. St** Uktam, has been said. 

21. If it be said dliat the scripture describes the 
dahara to be very small, therefore, it must mean the Jiva, 
and not Brahman; we say no, for the reasons already 
given.—85. 
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COMMENTARY. 

gh there is a reference to the Jiva in the middle of that passage, 
yet looking to the beginning and the end, and all other epithets applied 
to dahara, we cannot say that it refers to Jiva. The eight epithets applied 
to dahara in Chh. Up., VIII. 7. 3., cannot apply to the Jiva, namely, the 
epithets like free from sin, free from decay, &c. 

Let it be so. The attributes free from sin, free from decay, free 
from death, &c., mentioned in VII. 7. 1, can easily be applied to the Jiva, 
because the Chap. VIII shows that the whole teaching of Prajapati refers 
to the Jiva only. India had heard that Prajapati had declared that there 
is a self free from sin, old age, &c., and so he goes to Praj&pati to enquire 
about this Self. Therefore, these eight attributes of the Atman given in 
VIII. 7. 1, may apply to the Jiva, and consequently the dahara mentioned 
before, may be the Jiva. This doubt is removed by the author in the 
following Sutra * — 

stfTRA I. 3. 19. 

swsr h \ i ^ i u ii 

3TtP(Xc[ LJttarat, because of a subsequent passage, Chet, if. 
Avirbhava, manifestation. Svarftpah, the true nature : essential form, 

g Tu, but. 

19. If it be objected that from a subsequent passage, 
the Jiva is meant, we reply no, because that passage only 
declares the manifestation of the true nature of the Jiva, by 
means of meditation, &c.—83. 

COMMENTARY. 

The word ‘ tu,’ ‘ but, 5 answers the objection raised in the first half 
of the Sutra. The word ‘na’ of the last Sutra is understood here also. 
In the speech of Prajapati reference is made to the Jiva, and it is taught 
that when the Jiva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, &c. These quali¬ 
ties are essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates oil Brahman. Therefore, the Jiva 
is not referred to here by the word dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the case of 
the Jiva these qualities are to be acquired by him by sftdhana or practice. 
In the case of dahara these qualities are never hidden, while in the case 
of the Jiva these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore we find in the Upanisad, the statement 
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that when it has freed itself from the body and has approached the Highest 
Light, then it appears in its own form. Thus there is a great difference, 
in the possession of these eight attributes, by the Parmatman, from 
all eternity ; and their temporary manifestation in the Jiva. The above 
passage also shows, that the Jiva gets these attributes only then, when 
it has reached the Highest Person called the Uttama Purusa, the Highest 
Light, Parama Jyotih. Moreover though these eight qualities manifest 
in the Jiva, through s&dhana, yet the Jiva can never become the bridge of 
the two worlds, and the support of the universe, for these attributes are 
the specific and distinct qualities of the Supreme Lord. Therefore, the 
dahara must refer to Bralnnan. 

But if this is so, why a reference has at all been made to Jiva in this 
section treating of dahara, in the passage: “Now that released soul, 
which having risen from this body, &c.”—VIII. 3. 4. This question is 
answered by the next Sutra. 

SpTRA I. 3. 20. 

S5T53TO: Any&rthalj, a different meaning. •®r Cha, and. Para- 

mar^ah, reference. 

20. The reference to the Jiva made in this section 
treating of the small ether, has a different object.—84. 

COMMENTARY. 

The object with which this reference to the individual soul is made 
in this section, is in order to teach the knowledge of the Supreme Self. 
It shows that when the Jiva obtains such knowledge, it also possesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this dahara as 
occupying a very small space in the heart, and because dahara is so small 
and Jiva is also small, therefore, dahara must be Jiva mentioned subse¬ 
quently. This objection is answered by the following Sutra 

sOTRA I. 3. 21. 

1 \ \ I II 

Alpa, small. ^rutefi, because of the S$ruti or scriptural declara¬ 
tion. Iti, thus. Chet, if. fad, that. 3 tR* Uktam, has been said. 

21. If it be said -that the scripture describes the 
dahara to he very small, therefore, it must mean the Jiva, 
and not Brahman; we say no, for the reasons already 
given.—85. 









COMMENTARY. 


The answer to the objection raised in this Sutra has already been 
anticipated in the preceding aphorism, I. 2. 7, where it is said that 
Brahman, though all-pervading, is imagined to be of the size of a span, in 
order to meditate upon Him as having that much size. It is merely to 
help memory, that this convention is .made, that the Brahman is of the 
size of the heart. In fact, the text of the Upauisad shows that He is 
Infinite and Inconceivable. 

The next Sutra gives another reason for this conclusion. 

sOtra i 3. 22 . 

^ n % i ^ i n 

Anukriieh, because of imitation, Tasya, lvis. Clia, and. 

22. The Jiva cannot be Brahman or the small ether, 
because the text says that the Jiva imitates Brahman.—86. 

COMMENTARY. 

The text of the Chh. Up. Vffl. 7. 3., &c., shows that the eight-fold 
attributes therein mentioned, which are eternally present in the dahara, is 
acquired by the Jiva through sadhantt, in the state of Mukti. This 
Jiva is described in that section as covered by falsehood in its prior state, 
and it is only when by meditation on Brahman, this covering of ignorance 
is torn asunder, then are manifested the eight-fold attributes of being free 
from sin, free from decay, &c., and it is in this state of Mukti that the Jiva, 
by getting the light of Parabrahman becomes like Brahman. The Jiva, 
therefore, merely imitates dahara, and is called dahara in a secondary 
sense. And it is a well-known thing that the imitation and the original 
are not the same. As we say in the sentence ‘ Ifanuman imitates the wind 
in swiftness,’ which means that Hanuman is not wind but like it. Simi¬ 
larly, we find in another passage that the Jiva, in the state of Mukti becomes 
similar to or imitates Brahman :— 

TO TOn i to*. gaqqrt 

When the seer (i.e., the individual soul) sees the brilliant maker, the Lord, the 
Person, in whom Brahma has his source; then becoming wise and shaking off good and evil, 
he reaches the highest similarity, free from passions. (Mu. Up., III. I. 3.) 

SfrTRA I. 8. 23. 

II 3 I ^ I II 

Api, also. Smaryate, it is traditioned. 

23. The Smriti also declares this assimilation of the 
Jiva with Brahman, in the state of Mukti, in certain respects 
only.—87. 
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COMMENTARY. 

Thus in the Gitit also we find :— 

13 SRgqrfsrcq jw snsrwfwpTcn: 1 
Jtiqsrni^ ST3% R sqgfo ^ II 

“Having taken refage in this Wisdom ancl being assimilated to My own nature, they 
are not re-born, even in the emanation of a universe, nor are disquieted in the dissolution.*’ 
(XIV, 2). 

Thus this Smj'iti or Gita also declares that the Muktas become assi¬ 
milated to the nature of Brahman and manifest some of His attributes. 
Therefore dabara is the Lord Hari alone, and not any Jiva. 


Adhikarana VI.—He who is measured by a thumb is Brahman. 

(Vi^aya). —In the Katha Up., IT. 4. 12, we read : — 

33^ sjiftrfa fcrgfcr 1 fsiriu * creft 

1 qaa ^ 11 z*. 11 wggiviw: 3^ 1 i^ret 

qqrar sr 3 1 qergf ^ 11 u H 

The person (purusa), of the size of a thumb, stands in the middle of the Self 
(body) as Lord of the past and the future, and henceforward fears no more. This is that. 

That person, of the size of a thumb, is like a light without smoke, Lord of the past and 
the future, he is the same to-day and to-morrow. This is that. 

(Doubt). —Here arises the doubt : Is this person of the size of a 
thumb, the Jiva or the Lord Visnu ? 

( Pdrvapaksa ).—The Purvapaksin maintains that the person of the 
size of a thumb is Jiva, because in the £>vetas!vatara Up., V, verses 8 and 
7, the being of the size of a thumb is expressly stated to be the Jiva. 

8. “ That lower one also, not larger than a thumb, but brilliant like the sun, who is 
endowed with personality and thoughts, with the quality of mind and the quality of body’ 
is seen small even like the point of a goad.” 

HjtnT?qqt q: gsrsq *r ‘sftqSrranr l e 

tnflsrqRjtf srnsnfaq: ^qfurfip ii vs h 

7. “But he who is endowed with qualities, and performs works that are to bear fruit 
and enjoys the reward of whatever he has done, migrates through his own works, the lord 
of life, assuming all forms led by the three Ounas, and following the three paths.” 

(Siddhanta). —This objection the author answers by the Sutra, next 
given :— 

StiTRA i. 3. 24. 

srfek II 9 I ^ I 5*8 II 

SRSfS ^abdat, because of the word. ^ Eva, even, only. Pramitah 

the measured, the limited ; measured by the thumb. ' ’ 





24. The limited person of the size of a thumb, des¬ 
cribed in the Kath. Up. is Brahman, because of the word 
or the epithet applied to It in that very text.—88. 

COMMENTARY. 

The person of the size of a thumb is the Lord Visnu alone. Why ? 
Because there is an express term or word, in that very passage, which can 
apply to Visnu alone. That passage describes this person as Lord of the 
past and the future. Now this epithet—“ The Lord of the past and the 
future’’—cannot he applied to Jiva at all, whose past and the future is 
hound by his karmas, and who is not free to possess so much glory. 

But how the All-pervading Lord can be said to be limited by the 
measure of a thumb ? This point is answered by the next Sfttra. 

SOTRA I. 3. 25. 

II 1 I \ I m II 

fft Hridi, in the heart, with reference to the heart. Apeksaya, 

by reference to. g Fu, but. 173*3 Manusya, men, human beings. 
Adhikaratvat, because of the qualified. 

25. But the size of a thumb is with reference to the 
human heart, because men are qualified to meditate on 
Brahman in their heart, and imagine him as limited to that 
size.—89. 

COMMENTARY. 

The force of the word “ tu” is to declare limitation, because the Lord 
is meditated upon in the heart, which in every human being is of the size 
of his fist or thumb, therefore, He is spoken of as having the measure of 
a thumb. This has already been described before, under Sfitra I. 2. 7, 
where we have said that this attributing of a size to Brahman, is based on 
a mere metaphor, taken from the size of the heart; and for, the sake of 
devout meditation ; and because His ineffable glory manifests in the heart 
of His devotees in that form. 

But the hearts differ according to the animals, some have larger 
hearts, some have smaller ; some are more than a thumb, some are less than 
a thumb. How can it then be said that the person of the size of a thumb 
is so spoken of with reference to the heart. This objection is met in the 
Sfitra by using the word “ human.” It is the human heart that is the 
measure here taken, (and not the heart of snakes, horses and donkeys). 
For though the scriptures are employed in general terms, yet they apply 
only to human beings, for human beings alone are adhikdris and not lower 
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animals. Human beings alone have the faculty of devout meditation ; 
therefore the standard of the thumb is taken from the human heart, and so 
there is no conflict. 

Though the hearts of elephants and horses, &c., may be said to be 
of the size of a thumb, yet there is no conflict here also, for these creatures 
are incapable of devout meditation. Though the Jiva also is described to 
have the measure of a thumb, it is so done, because it dwells in the heart, 
and so metaphorically is said to be of the size of the heart. As a matter 
of fact, it is atomic in size, for the scripture says that its size is very small. 
crTfjsmtcTflFT^ SlrT’STT ^ I *TOtT ST ST STR- 

S3RTT II 

“ That living soul (Jiva) is to be known as part of the hundredth part of the point of a 
hair, divided a hundred times, and yet it is to be infinite.” (Svet. Up., V. 9). 

Therefore, the person of the-size of a thumb is the Lord Vismi alone. 


Adhikarana VII.—Devas entitled to meditate on Brahman. 

It has been mentioned in the last Sutra, that the scriptural texts 
teaching meditation on Brahman are the concern of men, because by so 
teaching it can be proved that the Highest Brahman has the size of a 
thumb. The SAstra, therefore, establishes that men alone are entitled -> 
meditate on Brahman. But this is a wrong view. All those men who are 
on the path of gradual release (Karma Mukti) pass through the Deva evolu¬ 
tion, and become Devas. If meditation on Brahman is enjoined only for 
men, then those men who have become Devas, are not entitled to meditate 
on Him. And thus the theory of gradual release would become meaning¬ 
less, for there would be no release for Devas. 

But Devas are entitled to meditate on Brahman as we find from the 
following text of the Bri. Up. (I. 4. 10). 

as *tt ^tht st cro4hnr ggRu m q, it 

“ Whoever of the Devas, knowing Brahman meditated on Him he verily obtained Him, 
so also among the Bishis, so also among the men.” 

Similarly, the following passage also shows that the Devas worship 
Brahman : — 

“ The Devas meditate on that Brahman who is the light of lights, who is the giver of 
life, and who is immortal.” 

(Doubt ).—Here arises the following doubt. Admitting that medita¬ 
tion on Brahman is taught regarding the Devas in the same way as taught 
with regard to men, the question remains, is it possible with regard 
to the Devas, or is it not ? 










VEDANTA-SUTRAS . I ADHYAYA . 




{Purvapciksa). The Piirvapaksin says such meditation is impos¬ 
sible with regard to the Dev as, because they have got no sense organs and 
consequently they have got no capability to meditate. The Devas like 
India and the rest, are verily thought-forms, created by the chanting of 
Mantras, they have no physical sense organs. Consequently on account 
of this absence alone, they have not the capability of meditation or the 
desiie for the possession of such attributes as Vair&gya or dispassion, 
Viveka or discrimination, &e. Hence the Devas are not capable of medi¬ 
tation on Brahman. 

(Siddhanta). To this the author replies by the following Sutra :— 

StrTKA 1. 3. 20. 

SfRTTW: IM I ^ I H II 

Tad, that, namely, meditation on Brahman, tjqrft Capri, above, namely, 
with regard to the beings who are above men, namely Devas. sjfq Api, also 
KtSlTQW' Badar&yanah. the sage Bddarfiyana is of opinion. Sambhavat, 

because of the possibility. 

26. Tlie meditation on Braliman, according to the 
opinion of Badarayana, must be admitted with regard to 
those also, who are above men, in the scale of evolution ; 
because of its possibility with regard to them also (for they 
also have an organised body.)—90. 

COMMENTARY. 

This meditation on Brahman must be admitted with regard to these, 
who are higher in scale of evolution to mankind, namely, with regard to 
Devas also. This is the opinion of Lord B&dar&yana. Why has he this 
opinion ? Because the Upanisads, the Mantra portion of the Vedas, the 
descriptive portions of the Vedas, the sacred scriptures known as itilmsa 
and PurAna, all unanimously describe that the Devas have bodies as be¬ 
lieved also by mankind. Since they have bodies, it is possible for them 
to meditate on Brahman ; because the objection of the Purvapaksin was 
that Devas have no body, and therefore they could not meditate. 

Note, It is only the Pfirva Mhnfimsakas who hold the theory that the Vedic Devatas 
are not embodied beings, but only creation of the Risis when they chant the Vedic 
Mantras. According to this theory, the vibrations produced by the proper singing of the 
Mantras create these Deva-forms, through which theurgic effects are produced. But this 
is only a partial truth. The artificial elementals, as these Mantra-Atmic Devatas are, 
constitute only a portion of the inhabitants of the Devaloka. There are real Devas also, 
real Jxvas, passing through Deva evolution, who are not more creations of Mantras. 









Ill PlDA , VII ADHIKARANA , Sri. 


135 


Thus the Devas also have the capability of meditating on Brahman, 
because they possess body and senses made of celestial matter, and they 
also are capable of feeling disgust and dispassion (Vairagya), with their 
own state, however high it may appear to us in lordliness and glory. 
For compared with the glory of God, the Devas realise keenly the sinful¬ 
ness, the littleness, the insignificance, and the transitory nature of their own 
lordliness and glory, and consequently they also are capable of feeling 
Vairagya. There is the authority of the Yisnu Purina on this subject: — 

II 

“ OH, best of the twice-born, not only is sorrow to be found in hell, but it exists in 
Svarga also, for the inhabitant of heaven is afraid of the transitoriness of heavenly life, 
so the dweller of heaven also is not free from grief.” 

Therefore, Devas also desire to acquire the eternal bliss which the 
knowledge of Brahman gives. For this Brahmic bliss is free from all 
taint of evil, and it is an immeasureable, eternal state of joy. For thus 
is this bliss described in the sacred scriptures. Moreover we find in the 
Upanisads descriptions of how both the Devas and men went to Prajapati 
to learn the Brahama Vidya, as the following extract from the Br. Up. 
will show :— 

srarrarr: snmmV H 

“ The children of Prajapati are of three sorts, namely, the Devas, the men and the 
Asuras: They approached their father Prajapati and dwelt with him as students of 
Brahma Vidy& ” (Br. Up., V. 2.1) 

Similarly, in the Chh. Up., we find that Indra dwelt as a Brahma- 
charin in the house of Prajapati for more than 100 years :— 

qcTi 51 srtfftn JrasrRsrsn'raV il 

“ This made in all one hundred and one years, and therefore, it is said that Indra 
Maghavat lived one hundred and one years as a pupil with Prajapati.” (Ch. Up. VIII, 
II. 3.). 

Owing to their having bodies, the Devas, therefore, are also quali¬ 
fied for meditation on Brahman. 

An objector saysIf we admit that Devas have bodies, then there 
would arise difficulties with regard to sacrifices, for it is impossible for 
one limited corporeal entity to be simultaneously present at many places 
of sacrifices, when he is invoked simultaneously by all his worship¬ 
pers. Therefore, sacrifices become useless, for an embodied Deva, like 
Indra, cannot be present simultaneously in all the places of worship, where 

he is invoked. To this objection the author gives the following answer:__ 

SUTRA 1.3. 27. 
tx nf i r\ x, „ 

TW'}: OT^rrTrT ^ 



im u 
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[Govi 



PreftP Virodhab, contradiction, Karmani, with regard to work, with 

regard to sacrifices, Iti, thus. Chet, if. q Na, not. Aneka, 

many (bodies). xrrerT%- Pratipatteh, because of the assumption. Darsa- 

n&t, because of the observation or seeing. 

27. If it be objected that a Deva cannot be an embo¬ 
died being, for then his presence at many sacrifices simultane¬ 
ously would be impossible: we reply no, because it is 
observed (that many bodies can be assumed by spiritual 
entities, for simultaneous appearance in different places).—91. 

COMMENTARY. 

Even if we admit that Devas liave a body, yet this would not contra¬ 
dict the performance of sacrifices ; because great masters of occult forces 
have the power of creating many bodies, and simultaneously appearing at 
distant places. Such were the Yogis Saubhari, etc. 

(Says an objector):—“Admitting that for the reason given in this 
Siltra, there may arise no difficulty as regards sacrifices, for those who hold 
the view that Devatas have got bodies, hut then arises another difficulty. 
It relates to the words of which the Veda consists. If words like Indra, 
&c., refer to embodied beings, then when these beings are not in existence, 
then those words denote no object. Thus before the creation of Indra or 
after the destruction of Indra, there is a period when no Indra exists. But 
the Vedas are eternal, and the word Indra occurs in it. To what does 
then this word refer, during these periods, when there is no Indra ? Is it 
not like the word “ the son of a barren woman?” If so, as those words 
have no meaning, so the Vedas also become meaningless. Moreover in 
the Pfirva Mimamsa it was established that words, objects corresponding 
t,o those words, and the power of the words to denote those objects, are 
all eternal, for a Mimams'l Sutra says: — 

swarren 11 

The relation between the word and its object, is natural and eternal. 
So if the words like Indra, &c., denoted organised beings, they would make 
the Vedas non-eternal. 

(, Siddhanta ) :—To this objection, the author gives the following 

reply 

SUTRA I. 3. 28. 

sniffer s i^rsii 

TO: ^abdal?, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regad to the eternity of the word, ffrf Iti, thus. 

Chet, if. ^ Na, not. ^TcT: Atal;, because, from this, from the word being 
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eternal. Prabhavat, because of the origination. JJ5RT Pratyaksa, pet- 

ception, direct statement, namely, the j^ruti or revelation. Anumft- 

nabhyam, from inference, from Smriti, namely, the tradition. 

28. If it be objected, that this view would contradict 
the eternity of the word ; we reply, no ; because the creation 
of the universe is from the word which is eternal. And the 
£>ruti and Smriti (the direct statement and inference) also 
establish the same.—92. 

commentaky. 

There arises no contradiction of the kind mentioned above, even with 
regard to the eternity of the Vedic wosds. Why ? Because from this 
eternal word arises the creation. The creation of every embodied being, 
whether Indra or a Cow, proceeds from the remembrance of their form 
and their characteristics, by Brahma when he utters those words, which by 
association always suggest the particular form and the characteristics 
possessed by that form. 

Note“ When, therefore, a special individual of the class called Indra has perished, 
the creator, apprehending from the Vedic word * Indra,’ which is present to his mind, the 
class characteristics of the beings denoted by that word, creates another Indra, possessing 
those very same cliaraeterstics ; just as the potter fashions a new jar, on the basis of the 
word { Jar' which is stirring in his mind. But how is this known ? ‘ Through perception 
and inference/ i.e. y through scripture and Smfiti?’ (Ramanuja). 

Every Vedic word always expresses a particular type form, and does 
not express any individual (they are all common terms and not Proper 
Nouns). By remembering the particular type forms, denoted by those 
words, Brahma creates tlie universe. For forms (Akriti) are eternal, and 
exist in the Archetypal plane, from 'eternity, before they become concrete 
in any individual form. The Vedas are like the book of Visjvakarman, in 
which directions are given as to painting of certain forms or pictures of 
Devas. Thus for example, it says “ Yama should be pictured as having a 
sceptre in bis hand, Varuna as having a noose in his hand.” The Vedic 
words denoting Devas, like Indra, &c., do not express any particular indi¬ 
vidual of that name, but are a class name like the word cow, &c., and are 
symbols of particular forms, naturally belonging to a particular class of 
beings. They do not denote merely individuals, like.the word Chaitra, &c. 

Therefore, because the Vedic words denote eternal forms, existing 
in the mind of the Creator, they are not unauthoritative; and this view 
of ours, that the Devas possess body, does not contradict the Mimamsa 
view that the word is eternal. How do you know this? To this the 
Sfitra answers by saying, Pratyak§anuman&bliyam, because the ^ruti and 

the Smriti declare it so. 

18 
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As an example of $ruti, we have the following:— 

Thus F^&pati created Devas, &c., by pondering over the various 
words of Mantra, Sukta 62 of the ninth Mandala of the Rig Veda. 

Note : — We give the mantra with its word meaning below:— 

q% qfqqwstq: i fqsgifqftnllwrr 11 

Ete, these. Asrigram, creates. Indavab) drops! Sorna- 

drops. Tirah, downward. qRqu Pavitram, pure, purifying, a seive. 

^rnCTW- Asavah, quick, rapid: another reading is ||. Visv&ni, all. 

$rr$T Abhi, towards. Saubhaga, prosperities. 

Those rapid Soma-drops have been poured through the purifying seive. To bring 
all felicities. 

In the Panchaviihtlati Brahmana (YI, 9, 13, 22 and 12, 1, 3). We 
find how this Mantra was utilised by Brahma in making his creation. We 
read there:— 

“'TrT” ^ I 

sfrr fq<rq. ; qfsnrq;” “*n^qs” ?fcr ^cftsr. 

?rt “nfflefarn*’’ tfSr srtt; srsn il 

Prajapati created the Devas, by reflecting on the word u Eta” He created the men, 
by the word “ Aspigram; ” the Pi tar as by the word “ Tndavah; ” the planets by the word 
** Tiras Pavitram; ” the songs, by the word “ Asuva; ” the Mantras, by the word “ Visv&ni ,f ; 
and he created all other creatures by the word “ Abhisaubliaga.” 

Note: —The Word Etad “ this” reminds Brahma of the Devas presiding over the senses ; 
the tvord Aspigra meaning blood, reminds him of those creatures in which blood is the chief 
life-element, namely, men ; the word indu denoting moon, reminds him of the fathers, who 
live in the moon ; the word tiras pavitram meaning “ holding of the pure ambrosia” 
reminds him of the planets where the soma-fluid exists, the word “ Asuva,” “ flowing” 
recalls the sweet flow of music: the word “ Visva” recalls the hymns sacred to the Visvb- 
devas ; the word “ Abhisubhaga” meaning “ great prosperity” recalls all creatures. 

The Smpitis like the Visnu Purana, &c,, also show the same. As the 
following:— 

ijrTTfrr ^ srqsRtt i 

“In the beginning Brahma created through the words of the Vedas alone, the names 
and forms of all creatures, the manifold rituals of all sacrifices and their different status.” 

SUtJTRA I. 3. 29. 

sra ^ n % i ^ i u 

«5Trf^ Ataeva, therefore, for this reason alone. Cha, and. Nityat- 

vam, the eternity of the Veda. 

29. And for this very reason, the eternity of the Veda 
is proved:—93. * 
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COMMENTARY. 

Thus the eternity of the Vedas is established, because, its words 
denote eternal types, (and not individuals), and because these words rejnind 
the creator,* the types that he should create. The names like’ Kathaka, &c., 
do not mean that the Risi called Katha was the author of the hymn, but 
that they were merely the utterers of those hymns, which exist from 
eternity. 

Note :—We find in tho Vedas passages like the following 

‘'Reverence to the Risis who are the makers of mantras.” It does 
not mean that any Rishi really made the mantras Texts like these suggest 
to the mind of Brahma what should be the characteristics and powers of 
those Risis who would make the different sections, hymns, and mantras, 
and then Brahma creates them endowed with those characterstics and 
powers, and appoints them to remember the very same sections, hymns, 
<Sfe The Risis being thus gifted by Prajapati with the requisite powers 
undergo suitable preparatory austerities and finally see the mantras and 
so on, proclaimed by the Kathas and other Risis of former ages of the 
world, perfect in all their sounds and accents, without having learnt them 
from the recitation of a teacher. 

A further objection is raised. Let it he admitted that after each 
minor Pralaya or shorter dissolution (Naimittika) the Lord Brahma may 
create the bodies of Devas, &c., by remembering the words of the Vedas 
and the types mentioned therein, but in the case of the major Pralaya, 
called the great Latency (PrUkritika) when Brahma himself vanishes, 
along with all worlds, how can then he create a new world on the basis 
of the Vedas, when the Vedas themselves vanish ; and how can we speak 
of the eternity of the Veda ? To this objection the author gives the 
following reply: — 

SfrTRA I, 3. 30. 

t i ^ i u 

SPTH Samftna, same, equality. 5 tt*t Nama,] name, Rhpatvat, 

op account of form. ^ Cha, and. Avrittau, in repetition, when after 

a Mahapralaya or Great Latency there is a first creation of the world, srfq 
Api, also. Avirodhaij, want of contradiction. Dar&mat, 

because of seeing, because of the Sruti. Smriteh, from the Smriti. 

'Sf cha, and 

30. Even in the case of first creation (after a Great 
Latency), is no contradiction (with regard to the 
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eternity of the words of the Veda), because the names and 
forms remain the same. As appears from S'ruti and 
Smriti.—94. 

COMMENTARY. 

The word cha in the Sfttra is used to remove the doubt raised. The 
word Avritti means renovation, primal creation after the Great Latency. 
Even after a Great Pralaya, there is no contradiction with regard to the 
eternity of Vedic words, because the new creation proceeds on the same¬ 
ness of names and forms, &c., as in the preceding creation. In a Maha- 
pralaya or Great Latency, the Vedas and the types denoted by the words 
of the Vedas all of which are eternal objects, merge into the Lord Hari 
and become one in Him. This merging is in that aspect of Hari, which 
is called His $akti or energy. They remain in Him in a state of Latency. 
W*hen the Lord desires to create, they come out from Him again, and 
become manifest. The creation of individuals is always preceded by a 
reflection on the words of the Vedas and types denoted by them, whether 
such reflection is by the Lord Hari Himself, or by the four-faced Brahma. 

Note :—After a great Latency, Hari creates the Vedas, in exactly 
the same order and arrangements as they had had before, and reflecting 
on its words and types, He emits the entire world, just as it had been 
before, from the element called Maha’t down to the Brahmanda and 
Brahma. He then imparts the Vedas to Brahma and entrusts, him with 
the task of creating lower beings. The Lord Hari at the same time per¬ 
vades the world so created, as its Antaryamin or Inner Ruler. 

A subsequent creation is similar to the past creation : just as a 
potter, who makes a pot, by remembering the word “pot” and the form 
which the word calls up in his mind, though there may be no actual pot 
as a mould before him. As is the case in Minor Latency, the same is the 
rule in the case of a Great Latency. The difference is this, that after a 
Great Latency, the Lord Himself creates all elements from Mahat down¬ 
wards up to Brahmanda and emitting BrahmA from His body, He teaches 
him the Vedas and entrusts him with the task of further creation. In the 
case of Minor Pralaya, Brahma does not cease to exist, nor do the elements ; 
.and consequently Brahma himself creates the universe after every Minor 
Pralaya. 

Whence is all this known ? The Sutra replies by saying Darsanat 
Sinjites! cha, from the f^ruti and the Smyiti. The f^ruti passages are like 
the following:— 

smw ?n <prm 11 







u Atman was alone in the beginning. He willed may I create the worlds.” 

% apror yjk «tT I itefhfa stf^ritfa cr^ i 

«* He who first creates Brahma ancTdelivers the Yedas to Him” (&vet. Up., VI. 18). 


^rtcTT i 

“ The Creator fashioned the new universe and created the sun and moon just as they 
were in the beginning. (Rig. Veda, end.) 

The Smfiti passages are the following :— 

sroten *mT sftst i mb fanfare zw 

c^ftr it 

“As a mighty banyan tree lies concealed in the small seed, similarly in thee, O Lord 1 
as the Great Seed, lies concealed the whole universe, when thou drawest it in, at the time 
of the Great Latency'Visnu Purana). 

So also in the Varaha Pnrana :— 

Hrcwm: li 

“ The Highest God is Mr&yapa from Him was born the four-faced One.” 

So also in the Bhagawata :— 

asr II 

“He who mentally imparts the Vedas to the First Sage, Brahm&.” 

To sum up the whole. When the time of the Great latency comes 
to close (and the hour strikes for a new creation) then the Lord God of 
All, remembers the constitution of the world immediately preceding 
the Pralaya, and formulates this desire. “ Let me become manifold.” 
He separates into its different parts the whole body [of spirit-and-matter 
which had merged in Him. Thus the enjoying souls and the objects 
of enjoyment—the spirit and matter—come out from him as separate 
entities now. After this, the Lord creates the entire world just as it 
had been before, from the great principle called Mahat down to the 
cosmic egg and Brahma. He then manifests the VEDAS in exactly the 
same order and arrangement as they had been before, and He teaches 
them mentally |not orally) to Brahma. He entrusts to him the task of the 
new creation of the whole remaining universe, from Devas downwards, 
just as it was before. At the same time He entering into the world, presides 
in it as its Inner Ruler and Controller. Brahma also through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, &c., creates new Devas, like 
those of the previous world-period. Thus the Veda, when it uses the 
words like Indra, &c., refers to eternal types of Indra, &c., and as these 
types are eternal, though the forms vanish at every Pralaya, therefore 
the Vedas are eternal. 

Thus there is no conflict or contradiction, when it is said that the 
word is eternal, for it means that the types represented by those words 
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are eternal. Thus the Devas have the capability of meditating on 
Brahman, since they possess an organised bpdy; and since the Devas 
have this capability, there is no conflict in the text relating to the medi¬ 
tation on the person of the size of the thumb. With regard to the Devas 
a person of the size of the thumb is to be measured by the thumb of the 
Devas, as in the case of men lie is measured by the thumb of man. 

Npw we enter into the consideration of the question whether the 
Devas are qualified or not, for these Vidyas or meditations, of which they 
themselves are the objects meditated upon. 

In the Chhandogya Upani§ad we find a Vidya called the Madhu 
Vidya. 

“ The Sun is verily honey to the Devas, the Heaven is like the cross beam, the 
intermediate region is the beehive. And the rays are the sons.” (III. 1.1.) 

Here the Sun is said to be honey or nectar of the Devas and five 
classes of Devas called Vasu, Rudra, Aditya, Marut and Sadhyas worship 
or meditate on this nectar ; each class being headed by its chief. They 
become satisfied by looking at this honey. The Sun is said to be the 
honey, because he is the abode of a certain nectar, to be brought about 
by certain sacrificial works, to be known from the Rig Veda and so on, 
and the reward of such meditation is mentioned in those texts is the 
attainment of the position of the Vasus, Rudra?, Adityas, and so on. 

Note : - This meditation on the Sun produces the status of Vasu, &c. The point is, 
should tho Devas undertake this meditation, when the fruit of such meditation is the 
attainment of the status of a Vasu, &c. The Devas already have reached this status, 
and so to them this Madhu Vidya is useless. 

The author gives first the opinion of others, as regards this point 

8$TRA I. 3-81. 

11 % i ^ i 11 

Rg Madhu, in honey. ?nftS Adisu, and in the rest. Asam- 

bhavad, on account of the impossibility. Anadhikaram, non¬ 

qualification. %RT5T: Jaiminih, the sage called Jaimini. 

31. Jaimini is of opinion, that the Devas are .not' 
qualified to undertake meditations like Madhu Vidya and 
so on, because of the impossibility.—95. 

COMMENTARY. 

According to the sage Jaimini, the Devas are not entitled to under¬ 
take meditations like Madhu Vidya, &o., because it is impossible foi one 
ft nd the same person to he tire object of meditation as well as the person 






meditating. Moreover the Devas like Vasu, &c., already belong to the 
class of Vasus, &c., and so in their case, the fruit being already accomplish¬ 
ed, the meditation is useless. The Devas have nothing to gain by such 
meditation; and so they haveno desire for this meditation ; for they already 
possess that which is the fruit of such meditation. For both these 
reasons, Jaimini holds that the Devas are not qualified for meditations, 
like Madlni Vidya, &c., in which .they themselves are the objects of medita¬ 
tion. He gives another reason for his view. 

SIJTRA I. 3. 32. 

sqtfrrfa ^ i 

Jyotisi, in the light, in the Highest Brahman, Bh&v&t, 

because of the existence, because it consists of. ^ Clin, and. 

. 32. And because the meditation of the Devas con¬ 
sists in worshipping the Light, therefore, they do not stand 
in need of any lower meditation.—96. 

COMMENTARY. 

In the Brill ad Arauyaka Upanbad, we find that the Devas meditate 
on the Great Light, the Supreme Brahman alone, and they do not worship 
anything lower. That text is as follows :•— 

“Him from whom proceed the year along with the days, Him the 
Devas meditate upon as the Light of Lights, as Immortal Life,” (Bri. 
Up., IV. 4. 16). Both men and Devas have this in common, that botlx are 
entitled to meditate on the Supreme Brahman, the Light of Lights. 
The special mention that the Devas meditate on this Light of Lights, 
indicates, by implication, that they are not entitled to (or rather do not 
stand in need of) meditations on other objects than the Supreme Brahman. 

The view of the Purvapaksa given in these two Sutras, is thus con¬ 
troverted by the author:— 

•SUTRA I. 3-88. 

vrw 5 aiwmidhfer % n t i \ i ^ n 

vtpiw Bhavam, the existence (of the qualification to undertake the 
meditations like Madhu Vidyd, &c.) g Tu, but. srRtnroj: Badarayanali, the 
sage called BadarAyana. Asti, is (there is the possibility of such 

meditation), ft Hi, because. 

33. But Badarayana maintains the existence of qriali- 
fications for such meditation, because there is possibility of 
it.—97. 
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COMMENTRY. 

The word Tu is used in order to remove the doubt raised by the 
Pdrvapaksin. In the meditations like Madhu Vidya, &c ., the Devas have 
a right, according to the opinion of Lord Badarayana. Because though 
these Devas have attained the position of Yasu, Aditya, &c., yet it is pos¬ 
sible that they may have a desire of attaining the same position of Vasuhood 
or Adityahood, &c., in the next ICalpa also, and so they may meditate on 
Brahman in the form of, and residing in Vasu, Aditya, &c. For medita¬ 
tion on Brahman is taught here to be of two kinds ; firstly, Brahman is 
meditated upon as effect and secondly he is meditated upon as cause. 

Note :—When meditation is on a form like that of Vasus, &c., it is meditation on 
Braliman as effect, namely meditation on Brahman as he appears in the form of creatures. 
But in the same Madhu Vidyd there is the latter section which enjoins meditation on 
Brahman as cause. 

The sense is this, the Devas who are Vasus, Adityas, &c., in this 
Kalpa, meditate on Brahman as Vasu, Aditya, &c., with the object of 
becoming Vasu, Aditya, &c., in the next Kalpa. When they have 
attained Vasuhood or Adityahood by such meditation in the next Kalpa, 
then they meditate on Brahman as the Inner Ruler of Vasu, Adityas, &c., 
and worshipping Brahman as cause, they shall attain release in the 
next Kalpa. 

Moreover the words Vasu, Aditya, &c., are not confined to these 
Devas, but they denote Brahman also. In this view, the section on 
Madhu Vidya does not teach meditation on Devas called Vasus and 
Adityas, &c., but on Brahman, who is called also Vasu, Aditya, &c. Near 
the end of that section we find this declaration, “ he who knows this 
Brahma Upaiii§ad, &c.” This shows that this is an Upanisad teaching 
Brahma Vidya, and not meditation on any inferior being like the Devas 
called Vasu, Adityas, &c. 

Note The worship of insentient objects cannot give Purusdrtha (the highest end of 
man). Therefore, this Khan da does not teach the worship of inanimate objects like the 
sun, &c. 

In fact, in the concluding passage (khanda XI) the Sruti expressly says that the 
teaching herein given is Brahma Vidya and not any lower Vidyd, for it says “Let the 
father tell this Brahma Vidy& to his eldest son.” It further says “He who knows this 
Brahma Upanisad thus,” &c. How can the worship of inanimate subjects give Mukti or 
Brahraa-pada. That the whole of these Khan das relate to Brahma Vidya, is further shown 
by the statement made in khanda XI where the b'ruti says “In what place Ho neither 
rises nor sets” and “for Him there is perpetual day.” These are applicable primarily to 
Mukta Jivas only. (Thus this portion of the Upanisad deals with Brahma Vidy& only and 
not with aparS. Vidyd as understood by others). Moreover to whom can primarily belong 
the possession of Yasas-wisdoin, tajes-bliss, indriyam-lordliness, viryam-strength, annad- 
yara magnanimity and rasatvam-power, but to the Supreme Lord ? For says a Sruti “ His 
name is the great Yasas.” 
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Nor is this objection valid that the Adit} r as and Vasus, &c., have 
already attained the position indicated by their names, and so they have 
no objects of desire in this direction left; and therefore this meditation is 
useless for them. For we find in the world, that the people though having 
sons in this life, have still a desire to get sons in the next life ; (and conse¬ 
quently perform sacrifices for the attainment of sons in the next life). 
Moreover, the various meditations taught in this Madhu Vidya, are really 
meditations on various aspects of Brahman, and consequently when the 
Devas meditate on those aspects of Brahman (in the form of Vasus, Adit- 
yas, &c.,) they are really meditating on Supreme Brahman ; and conse¬ 
quently the statement that the Devas meditate on the Light of lights only 
is also not contradicted. 

The following text shows that the Devas also perforin sacrifices, &c.:— 

^ i* 

Prajapati desired let mo create beings. He saw a pair called the Agnihotra (the fire- 
sacrifieer) Ho therefore sacrificed when the sun arose. 

I snmrcrcT n 

“ The Devas performed the sacrificial session.” 

These texts of the bVuti show that the Devas are qualified to per¬ 
form sacrifices also, why should not then they be qualified to perform 
meditations like Madhu Vidya also ? The Devas stand in no need of 
these sacrifices to attain any personal end of their own, but they do so in 
order to carry out the command of the Lord, and to maintain the world- 
process. 

Note When the Devas perform sacrifices even in order to carry out the Divine Will 
in creation, no doubt can really arise whether the Devas ever meditate on the Lord or 
not. 

An objector says ; how can Devas be called Mumuk§us or a-thirsfc 
after Release, when they voluntarily renounce Release or rather postpone 
it, to an indefinite period ? For Devas or even men who meditate accord¬ 
ing to Madhu Vidya, wilfully suffer delay in getting release till the end of 
the Kalpa, and take upon themselves the duty of the high offices like 
those of Adityas aud Vasus ? For the real Mumuksutva is a burning 
desire for release and consists in spurning all objects of desire and all 
joys- yea even the joys of the Highest World of Brahma ? How can then 
these followers of Madhu Vidya be called true aspirants after Release when 
they wilfully take the by-path of cosmic power ? True ; this is so, but 
it must be admitted that there are certain Beings, who owing to some un¬ 
known or mysterious action of their karmas have to undertake the duties 

of world-rule, and because the sacred books expressly teach the existence 
19 
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of these Exalted Ones, who voluntarily accept, or rather prefer the 
burden of cosmic agents, to the peace of final Release. 


I his Adhikarana shows that when even the Devas also work un¬ 
selfishly, and meditate through Madhu VidyA, much more should human 
- beings do the same. 


Adhikarana VIII.—The Sudras or child-souls not qualified 
to Vaidic meditation. 

In the previous part, it has been mentioned that men as well as the 
Devas are qualified to meditate on Brahman, because they have the c<^p- 
ability and other requisites for such meditation. Now this cannot take 
place without study of the Vedanta texts, for Brahman is said in 
the scriptures “ the Aupani§ada Purusa,” the Spirit revealed by the Upa- 
nisads. Consequently the question arises, are all men indiscriminately 
qualified to the study of the Upanisads ? To this, the answer ultimately 
given is that baby-souls, which are just coming out of animality into 
humanity, are not entitled to study Upanisads or meditate on Brahman at 
once. 

In the ChhSndogya Upanisad there occurs the story of a king called Janasruti. He 
was a hospitable prince and profuse in his generosity, possessing many good qualities. 
Tho mighty sages called Dovapisliis wore satisfied with his high mindedness and assuming 
the form of flamingoes, they flow across his palace, when the prince was lying in open air, 
on the roof of his terrace, in a sultry summer night. One of these flamingoes, who was in 
front, was addressed by another flamingo, who was in the rear, thus 

“ Oh short-sighted one, seest thou not the aueic light of this noble prince, extend¬ 
ing from his body, high up into the air, do not heedlessly cross his aura, lest it may des¬ 
troy thee.” Hearing this the other flamingo answered “Is his aura stronger than that 
of Kaikva of the car ? Kaikva is one who is always on his car, making pilgrimages from 
one sacred place to another, and thus sanctifying with his aura, all those shrines. Ho 
possesses Brahmic aura, far more potent than the aura of this mere petty prince.” 

The object of the compassionate Risihs was to break the shell of self-complacency 
into which this prince had unconsciously fallen, so that he might exert to know the Brah¬ 
ma Viclya, and might not rest satisfied with the mere performance of charity, though on a 
very large and profuse scale. The king hearing this speech of the flamingoes, found out 
his inferiority to Kaikva, and was distressed in his heart, and passed his night in a state 
of restless grief. When it was dawn and the Koyal bards were discoursing soft music 
praising the king and his many royal qualities, the prince rising from his bed, 
at once sent for his chamberlain, and told him to find out without delay, where was this 
Kaikva, who was always on the move in his car. The chamberlain, after much search, 
found him in a retired spot, sitting under his car and scratching his itches. He at once 
returned to the king and informed him of his discovery. The king taking cows, gold and 
chariots, went to Kaikva, and presenting them to him, said, “ teach me venerable sir, the 
God that you worship,” Raikva replied Away with thy necklace and thy chariots, O 
Sudra 1 Let these cows remain with thee.” Thus discarded, and'called a Sfldra, the king 
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went back and brought mere wealth, cows, chariots, and even his daughter, as a present 
for the sage. But Raikva again addressed him with the opprobrious title of Midra saying 
“ O Sudra, hopest thou to gain this knowledge through these means.” However he relent¬ 
ed ultimately and taught the king the Samvarga Vidya or the meditation on the laws of 
dissolution. 

( Vi$aya ).—Thus Raikva tvrice addressed the king as £>udra in the 
passages which are quoted below in the original:— 

Slcttfa W cKW 

nfcr^R^ 11 * 11 

1. Therefore Janasruti Pautrfiyana having taken six hundred cows, a necklace, and a 
carriage drawn by a pair of mules, went to Raikva and addressed him thus :— 

tfqgfmfsr 5T?TTfa nqmq 3 n q<ri 

qt sfrr 11 r 11 

2. “ O Raikva l these six hundred cows, this pearl necklace, this carriage with 
mules are present for you. Teach me, O master, that Deity whom you worship.” 

s iR:sr^T^T? 3*^1 

answer* qqt gferc rr^r^rq srrapqqik 11 ^ 11 

To him said Raikva“ Fie ! the necklace and the carriage, O sflDRA, be thine, 
even together with the cows.” Then J&nasruti taking again a thousand cows, a pearl 
necklace, a carriage yoked with a pair of mules, and his daughter went back to Raikva. 

<T^\$narerT3[ dqf^% qqraq* 
srtkr qftqstT nr *rnq: snsftfer nan 

4. He said to himRaikva, these one thousand cows, this pearl necklace, this 
carriage drawn by a pair of mules, this girl for thy wife, and this village in which thou 
dwellest are thy fee. Teach me, O master.” 

?r*q ? H&qr^Tqfq^qsrr ^ 

1% dqqFqqintaro q*renr aqisr irqra 11 ^ 11 

5. Then Raikva, after looking for a while at the face of the girl, said “ Take away 
these gifts, O &TTDRA, thinkest thou to speak with me through this means.” Then Raikva 
(relented and) told him. These are the Raikvaparna villages in the land of the Mahavri- 
sas, where Raikva dwelt in order to teach him. 

Note, —This Adhikarana appears to be an interpolation. The question whether a 
JS’&dra is entitled to the study of the Vedas or not has been answered in favour of the 
Sftdras by no less an authority than Swami Dayananda Saraswafci, the Founder of the 
Arya Samaj. Ho quotes the ancients scriptures to show that in the Vedic age, there was 
no such restriction. The condition of the Sftdras became worse in the Puranic period 
only. The degradation of the Stidras was preceded by the decline of the Brahmanas, who, 
when they lost their inherent greatness, began to rely, more and more, on their privilege. 
The honor which was spontaneously given to them because of their knowledge and wisdom 
and purity of life, was now extorted by them merely on the strength of their birth and 
race. 

{Doubt). —Here arises this doubt. Is a Sfidra qualified to study the 
Vaidic Science or not, and perform Vedic meditations ? 

(Puroapah§a). —The Purvapksin says that a Sddra is qualified to 
study the Vedas, for the following reasons :— firstly, because every man in 
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genera], is stated to be so qualified ; secondly, because the Lucira posses- 
ses the capability of so studying; thirdly , because the express text 
of the £>ruti uses the vrord Sddra, which is an indication that Sfidra is 
qualified ; fourthly, in the Puranas and the rest, Ave find persons like 
Vi dura and others described as possessing a knoAvledge of Brahman. 
Therefore, for all these reasons, a fc^udra is qualified for Vaidic study and 
Vaidic meditation. 

( Siddhdnta ).—This objection, the author answers by the following 
Sfitra:— 

sBtra i. 3. 34. 

WF& f| II? 1^911 

l^uk, sorrow, grief, gr^ Asya, bis, namely, of Janasiruti. Tat, that, 
namely, that grief. Anadara, disrespect, the disrespectful speech .of the 

flamingo, who taunted him for want of Brahman-knowledge. *srrora* Sravan&t, 
because of hearing. Tada, then. Adravanat, because of resorting 

to, or going to him* /. e to Raikva. Snchyate, is intimated, is referred to. 

Hi, because. 

34. The reason why Raikva addressed Janasruti as 
Sudra was to intimate that he (Raikva) by his occult powers 
knew that Janasruti was overwhelmed with sorrow on hearing 
the disrespectful speech of the flamingo and therefore he 
had come to him on hearing such speech.—98. 

COMMENTARY. 

The word Na (not) of the Sfitra I, 3. 28 is understood in this Sutra 
also. The &dra is not qualified to undertake Vaidic study or Vaidic 
meditation. Why ? Because Janaflruti is not a ^fidra. 

Note. —The word $fidra is literally derived from two words suk 
meaning grief, and dravati to go; because Janasruti, through grief, on 
hearing the taunting Avords, went to Raikva ; therefore Raikva calls him 
$ud.ra or grief-impelled. The use of this term indicates that RaikA r a knew, 
by his clairvoyance, the whole incident of the flamingoes. 

When Janasruti Pautrayana, who was ignorant of Brahman-know¬ 
ledge, heard the taunting words of the flamingo, who said “ can he he 
compared with Raivka of the car,” he was overpowered with grief, at this 
disrespectful speech of the flamingo, and he went to Raikva Avho knew 
Brahman. Thus the use of the word ^fidra by Raikva in this story, does 
not mean that Janasruti was a f^tidra by birth, but that he was sorrow- 
stricken. Raikva uses the words $udra in order to indicate his thought¬ 
reading and clai rail client powers, his almost divine omniscience. It has 
no reference to the class called Sidra, 
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Note :—This is a very forced meaning given to the word Sudra; the whole of this 
adlihikaraaa about Sudras together with the preceding one about the Devas, appears 
to be an interpolation of some later author. There is a break in the continuity of the 
aphorisms, by the eruption of these two adhikaranas. That they are a digression is 
admitted by both U&m&nuja and Baladeva. Badarayana was not illiberal-minded, as the 
anonymous author of these interpolated stitras tries to make him out. 

If J&nadruti is not a £mdra, and if the word $udra is applied to him 
in its etymological sense of “ grief-impelled,” then to what class did lie 
belong ? The next sutra answers this by saying that he was a Ksatriya. 

sftTJU I. 3. 35; 

Ksatriyatva, the state of his being a Ksatriya, the fact of Jdna^ruti's 
being a Ksatriya. Avagateh, on account of being known or understood. 

*** Cha, and. Uttaratra, in a subsequent passage. Chaitrarathena, 

with Chaitraratha. Liugat, because of the inferential mark. 

35. That Janasruti was a Ksatriya is understood from 
the whole story, because the concluding portion gives the 
story of a Ksatriya, Abhipratarin who was a Chaitraratha, 
as is known from an inferential mark later on.—99. 

COMMENTARY. 

We learn from the account given in the CJpanisad that Janaffiuti 
must have been a Ksatriya, because he was a generous giver of wealth, 
possessed of faith, was a ruler of a kingdom which no fhldra is. He has a 
chamberlain whom he sends in search of Raikva, and because he gave 
alms such as cows, necklace, chariots, daughter, &c. These things are not 
possible in any but a Ksatriya, because these are the qualities of a king. 
Thus the. opening passage of the story gives us sufficient indication that 
J&mufruti was a Ksatriya. Similarly, the concluding passage also of this 
section shows that he was a Ksatriya. In the conclusion, where the 
Samvarga Vidya comes to an end, we find a mention of one Abhipratarin 

who knew this Brahma VidyA He was undoubtedly a Ksatriya for the 

reasons given later on- In the concluding passage we find that a 
Brahamach&ri begged food from ^aunaka, son of ICapi, and Abhipratarin 
son of Kaksaseni; when these two were serving food toothers. This Braha- 
machari was told that the givers of food knew Samvarga Vidya. But how 
do you know that this Abhipratarin was a Ksatriya and a Chaitraratha, for 
there is no express mention of these two facts in the story. To this 
the sfitra answers. “Lifig&t,” we know this from inferential mark, 
flaunaka Kupeya and Abhipratarin Kaksaseni were connected with 
Samavarga Vidya. They were sitting together at a meal which also shows 
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that there must have been some connection between Abhipratarin and 
Kapeyas. From Tandya Brahamana (20. 12. 5) we learn that “the 
K&peyas made Chaitraratha perform that sacrifice.” Thus K&peyas are 
connected with the Chaitrarathas. In the Chh&ndogya story we find that 
a Kapeya is connected with an Abhipratarin. Therefore, the Abhipratarin 
of the Chliandogya must have been a Chaitraratha. For it was a well- 
known custom in ancient Lidia, that a Br&hmana family was always 
connected with a Ksatriya family and not with more than one family. 
That the Chaitraratha was a Ksatriya is proved by another text which says 
“from him there was descended a Chaitraratha who was a K§atrapati or 
prince.” Therefore, it proves that Abhipratarin was a Chaitraratha and 
a Ksatriya. 

Therefore, it is proved that these two worshippers of Samvarga VidyA,, 
namely, Kapeya and Abhipratarin where one a Brahmana and the other a 
Ksatriya, and with regard to this Samvarga Vidy& they were con¬ 
nected as the teacher and the disciple. Raikva and J&naffruti are also 
connected together as teacher and disciple, and as Raikva was a Brah¬ 
mana, therefore Janasruti must have been a Ksatriya. Therefore, it has 
been proved logically and by reasoning, that a SJfidra is not qualified to 
study the Vedas or to perform Vedic meditations. 

Note .—That this Bdtra is an interpolation is proved by the fallacious reasoning that 
will be apparent to every tyro in logic. The argument adduced in this stitra may be 
thus summarised. Janasruti must be a Ksatriya, because Raikva was a Br&hmana. The 
argument that Janasruti was a prince, and therefore lie must be a Ksatriya begs 
the whole question. It is a historical fact that there were many Dasa kings in ancient 
India. They were all Sudras, but all tko same they were enlightened and generous prin¬ 
ces, like Janasruti. The argument that a Br&hmana is connected with Janasruti is no 
argument at all. In the first place it is not true that Brahmauas were not Purohitas of 
Sudras ; secondly Raikva is not the family Guru or Prohita of Janasruti. Raikva was a 
wandering Faqir, whom Janasruti adopts as his teacher temporarily only. Nor arc there 
any indications in this Upanisad to show that Raikva was a Brahmana. His epithet M of 
the car " is rather curious for a person belonging to the highest caste. Very likely he 
was a Ksatriya for we kno.w from the Upanisads that Brahma Vidy& was confined to 
the Ksatriyas in the beginning ; and it is from the Ksatriyas that the Brahmanas learnt 
it. The second portion of the argument is also no argument at all. The section on 
Samvarga Vidya mentions two persons of the name of Kapeya and Abhiprat&rin. But 
there is nothing to show to what caste they belong. Abhipratarin is not expressly 
stated to be a Ksatriya. The argument by which he is made out a Ksatriya is this. The 
K&peyas were the family priests of Chaitrarathas. A Kapeya is found dining together 
with an Abhipratarin. Therefore Abhiprat&rin must be a Chaitraratha. This forced 
logic, which is simply no logic, is a mark of modern bigotry, rather than ancient simpli¬ 
city of a Risi. 

SUTRA I. 3. 36. 

^w ir?r, 1131^ 1 11 





Sanskara, the purificatory ceremonies, the sacraments, the investi¬ 
ture with sacred thread. ParamarsAt, because of the reference, because 

the j^dstras say that investiture with a sacred thread is the preliminary cere¬ 
mony to the study of Vedanta. Because of the implication. cT£ lad, that 
ceremony. Abhava, absence. Abhilapdt, because of the declara¬ 

tion, Cha, and. 

36. The scriptures take it for granted that the sacra¬ 
ments are preparatory to Brahma-knowledge, and with regard 
to a $udra there is a declaration that such sacraments are not 
possible for him.—100. 

’ COMMENTARY. 

In another fsruti we find :—“ Let him invest a Brahmana at the age 
of eight and then teach him, a Ksatriya at the age of eleven and a Vaidya 
at the age of twelve.” This shows that investiture with sacred thread is 
a necessary preliminary to the study of sacred literature, and the three 
higher castes are only entitled to it. In another text we find that there 
is an express declaration that a i^ftdra has no sacraments. It says a £>udra 
cannot perforin a fire-sacrifice or ordinary sacrifice or sacraments or vows 
Therefore a Sudra is a disqualified person because he is outside the pale 
of the three castes, because no sacraments are ordained regarding him, 
and the study of the Vedas pre-supposes the performance of the sacra¬ 
ments. 

The next sutra further strengthens the view that a $ildra can have 
no safiskara. 

sOTRA I. 3. 37. 

awwfiwW ^ st?%: u % i '% i vs » 

Tad, that, namely, the SQdrahood. AbliAva, absence, negation, 

fqpqfcijj Nirdb&rane, in ascertainment. ^ Cha, and. Pravritteh, because of 

taking steps to. Because of the procedure. 

37. Because Gautama in the legend of Jfibala takes 
the precaution of first assertaining that the latter is not a 
Sudra and then he proceeds to invest him with the sacred 
thread.—101. 

COMMENTARY. 

In the Chhandogya itself there is a legend of Gautama and Jabala. 
Jabala went to Gautama and said “teach me, Sir.” Gautama asked him 
“ to what Gotra do you belong ?” He being a foundling, said, “Ido not 
know, Sir, to what Gotra do I belong.” By this truthful speech, it 
was ascertained that Jabala was not a Sftdra and Gautama says “no 
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one not a Br4hmana has the courage to say so.’’ He then asks him to bring 
the sacred fuel and lie invests him with the sacred thread. This action of 
Gautama, in first convincing himself as to the caste of the candidate, and 
then proceeding to teach him after investing him with sacred thread, 
shows that a dudra cannot be taught the Vedas. The word Brahmana 
used by Gautama includes the Ksatriyas and the VaWyas also. This story 
of Gautama and Jabala also indicates that the sacraments are necessary 
before one can study the Vedas. 

Note The story of Jabala and Gautama does not prove anything of the kind. Jabala 
was a founding and he asked his foster-mother what was his Gotra, because he wanted to 
study the Vedas. His mother said “ I found you abandoned and so I cannot tell you what 
is your Gotra. Go to your teacher and tell him that you aro the adopted son of Jabala and 
your name is Jabala.” He does so ; and Gautama is pleased with his frankness. Gautama 
does not test his caste, but his moral qualifications. Certainly according to Gautama 
every truthful man ought to be classed as Brahmana for the purposes of Vedic study. 
Bfidras if not liars and possessing high moral qualities are entitled to be classed as Brah- 
manas. The Bnihnianhood depends upon the qualities of the soul. As a general rule, 
the presumption is in favour of a soul possessing Brahmanic qualities if it is bom in a 
Brahmana’s family. The selection of a family depends upon the karnias of the soul* 
But all admit that in this Kali age, there has arisen a confusion of castes. The Brahma- 
in 0 family need not possess the attributes of a Brahmana; and so a soul born in such 
family need not be a Brahmanic soul. The Sastras say that if a family follows for seven 
generations the professions of another caste, the descendants in the eighth generation 
should be classed as members of the caste to which that profession legally belongs. 
Judged by that standard many families have lost their right to be styled JBrahmaqas. 

SUTRA I. 3. 38. 

in i \ \ u 

Havana, hearing, attending recitations. Adhyayana, studying. 

Artha, object, wealth, acquirement of riches, Pratisedhat, on 

account of the prohibition, Srnriteh, because there is a Smriti text. ^ Cha, 
and. 

38. The SJudra is forbidden to hear and study the 
Vedas, cannot acquire riches in order to perform sacrifices, 
and there are Smpiti texts also to the same effect. There¬ 
fore the S ; udra is not qualified.—102. 

COMMENTARY. 

Says a text: “ The rfddra is verily like a biped beast, lie is like 
a moving cemetery, therefore one should not recite the Vedas in the 
presence of a Sudra, n “ ^ddra is like a beast unfit for sacrifices.” These 
texts prohibit Vedic study, &c., and so the £>ildra is not qualified for 
meditation. He is not qualified to hear the Vedas, necessarily cannot 
study it or know its meaning or perform the sacrifices enjoined therein. 
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Thus by prohibiting the Sfidra from hearing the Vedas recited, all these 
things are prohibited by implication. 

The following Smriti texts also show the same :—“ A fWlra is not 
entitled to perform the fire-sacrifices, uor Yajnas, nor also the study of the 
Vedas; for him is ordained one duty alone, the service of the three 
twice-born castes. A SGdra immediately becomes degraded if lie studies 
the Vedic words.” 

As regards the objection that the Madras like Vidura or Dharma 
Vyadha, &c., had the knowledge of Brahman, and consequently were 
Mukta Jivas; we reply that they were born Siddhas and possessed Divine 
knowledge from their very birth, on account of the merit acquired in the 
past life. They had studied the Vedas in their past lives and so they 
became Mukta Jivas in their present life without such study even. Their 
case is like that of Vamadeva who had also a Siddha prajnA Their exam¬ 
ples do not shake our position. 

Though the Madras are prohibited from studying the Vedas, and per¬ 
forming Vedic sacrifices, yet they are entitled to salvation or Moksa, by 
the knowledge obtained through hearing the recitation of Puranas (and 
study of books like the Bhagawad Gita, &c.) A Mukta f$iklra is as holy, 
as any other Mukta Jiva, but the difference is only in the degree of their 
happiness. 

Note This last paragraph is not according to strict Brahminisra. It is a concession 
to the spirit of the age, and is the charter of the emancipation ofjthe SMras in ancient 
India. It appears that there wore three distinct stages in the status of a Sfidra in ancient 
India. First, he was looked upon as a conquered people, but not with contempt and not 
as a slave. There were many Sfidra kings, who were invited to the sacrificial sessions of 
the Aryan princes and priests. That was the earliest stage; when the Aryan conquest of 
India was not yet complete, and the bfidras had a right of hearing the Vedas and perform¬ 
ing the Vedic sacrifices if so inclined. The second stago commenced when the Aryans had 
firmly established their rule in India, and were no longer afraid of the conquered races 
In this stage the Sfidras were relegated into the ranks of slaves. The third stago com" 
menced with the groat reformers like Sri Krishna, Buddha, Chaitanya, &c. who "ave the 
rights to the Sfidras to study and acquire Dharma, and get Mukti, through the sTudies of 
Puranas and Sm.riti. Practically the whole of India has become a vast Sfidra camp „ 0 wv 
a-days, uneducated, ignorant and not knowing the Vedas. The repressive policy of tl * 
Brahmanas in prohibiting the Sfidras from studying the Vedas has recoiled upon then 
and the Brahmana class as a Whole, is as much degraded as the Sfidra in these days T 
justice always brings its own punishment. j • in- 


Adhikara?ia IX. The Thunderbolt is Brahman 

Votc.-The Sfitras 1. 3. 26-37 are evidently not of Badardyana, and they have been 
clumsily interpolated by some bigoted priest of the later days, for they break the 7 
tinuity of the subject. The purusa of tho size of a thumb is the subject under discussi° U ' 
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but some over-entimsiastic friend of Hinduism has introduced these thirteen Siltras to 
prove that the Devas are capable of meditation and the tfidras aro not so qualified. This 
is in direct opposition to the aphorism of Vyasa who says manusya adhikaratvat “ all human 
beings are qualified to meditate on Brahman.” That the whole of this is a digression is 
admitted by Rdmdiiuja and Baladeva. The latter says :— 

SIIkT WTfSW N 

“ Having finished the digression, the author takes up the main topic. 

In the Kafclia Up, we find this further description of the peison of 

the size of a thumb 

tfczhn I ?r <r •• V* 11 

“ The Person not larger than a thumb, the inner self, is always settled in the heart 
of men. Let a man draw that self forth from his body with steadiness, as one draws 
the pith from a reed. Let him know that self as the Bright, as the Immortal; yes, as the 
Bright, as the Immortal.” 

fassi srne’eri snn qsrfa i *ng3pi *rsnj«Rf ^ 'tcrfajic- 

sjerret il 

“ Whatever there is, the whole world, when gone forth (from the Brahman) trembles 
in its breath. That Brahman is a great terror, like a drawn sword (vajra). Those who 
know It become immortal.” (II. 6,17 and 8). 

{Doubt}.— -What is tlie meaning of the word cajra here ? Does it 
mean the thunderbolt or Brahman ? 

( Purvapak$a ).—It means the thunderbolt, because it causes great 
fear and trembling. Though it is mentioned that those who know this 
thunderbolt become immortal, yet it is merely a panegyric, and is not to 
be taken in its literal sense for release depends on knowledge of Brahman. 
No doubt this Vajra is described here as prana or ljjie, but it is called 
prana in the sense of protector (praniti). Nor is there anything in the 
context here, to show that this raised thunderbolt may mean Brahman. 

(Siddh&nta ).—The author answers this by the following sutra * 


SUTRA I. 3. 3&. 


H 


% i \ i 

Kampan&t, because of trembling. 

39. Because the whole universe trembles from fear of 
Him, therefore the Person of the size of a thumb and the 
thunderbolt refer to Brahman.—103. 

COMMENTARY. 

Tlie word “ thunderbolt ” occurs here between two verses describing 
the Person of the size of a thumb, namely, II. 4. 12 and II. 6. 17, anti the. 
whole world is said to. tremble from fear of him, therefore the context as 
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well as the description shows that the thunderbolt means Brahman. Even 
in the Brahmavaivarfa l’urfina we find the following :— 

“ The Lord Visnu is called chakra (generally translated as discus), because He is in 
constant rotatory motion and goes everywhere (chankramana), and He is Vajra or 
thunderbolt because He regulates (Yarjana) the universe; and He is called the Khadga or 
the sword because He cuts asunder (Khandana) the evil-doer; and Hari is called ETari 
because He is the Saviour*” ; 

Therefore, when Visnu is represented as having a Chakra or discus, 
a Vajra or thunderbolt, and a Tvhadga or sword, in His hand, it means that 
He is All-pervading and keeps the universe in constant motion, that 
He is the great Regulator and the Destroyer of all evil. And the 
Scripture always describes the Supreme Self as the life of the world 
(Prana), and one of whom, every one is in terror. That Scriptural idea 
that He is a great terror is symbolised in this verse by one expressive 
term “ Vajra,” the thunderbolt, denoting that all beings move in their, 
proper sphere and do not transgress it, because He is the great Regulator. 
This epithet ‘ Vajra ’ applied to the Person of the size of a thumb shows 
that, that Person is Brahman. Of., Tait. Up. II. 8. 1. 

sOtra I. 3. 40. 

IM I ». I 8* II Iff! 

Jyotih, light, the Supreme lordliness. sTRig' DanSanSt, on account 
of being seen. 

40. The Person of the size of a thumb and the thunder¬ 
bolt must refer to Brahman, because we see that He is 
called light (possessing lordliness) in a passage immediately 
preceding it.—104. 

C COMMENTARY. 

In the same Upanisad, Valli V, verse 15, we find the following :— 

ST UlfcT ?! I cTTh* 

farwfa ll \\ II 

“Him the sun does not illumine nor the moon and the stars- Nor do these lightnings, 
much less this Fire illumine Him, When Ho illumines all (the Sun), &c. then they shine 
after (Him with His light). This whole universe reveals His light (in His light and its 
light is His). 

Between this verse and the next verse, II. 6. 3, occurs this verse 
relating to the thunderbolt. That next verse is given below :— 

qjssiJK ii ^ II 
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3. “ From terror of Brahman fire burns ; from terror, the sun burns ; from terror 
Iudra and V&yu, and Death, as the fifth, run away/' 

Therefore the Vajra must mean Brahman. Everywhere, in fact, the 
Upanisad texts describe Brahman as possessing Supreme luminousness. 
Therefore in this Vajra passage also, which comes immediately after the 
passage describing luminosity and before the passage describing fear, it 
must mean Brahman. Moreover, the Person of the size of the thumb 
who is described for the purposes of meditation as extremely luminous 
and holding an upraised thunderbolt in His hand/refers to Brahman and 
not to an inferior deity. 

Adhikarana X.—The Altdsd is Brahman. 

In the Chhandogya Upanishad we read ;— 

I eT sr ?m*ir i 

The ether is tho ovolver of forms and names. That within, which these forms and 
names are (or * that which is within or without these forms and names') is Brahman, the 
Immortal, tho Self (VIII. 14). 

{Doubt ).—A doubt here arises whether the being here called Akada 
or ether means the Mukta Jiva, who has shaken off all bonds, or the 
Supreme Self? 

(Purvapah$a ).—The Pfirvapaksin says,, the Akada here refers to the 
Mukta Jlva. For in the clause immediately preceding it, the Mukta Jiva 
is described as a horse that has shaken off all dust, &c., from his hair, or 
as the moon free from eclipse in the following verse :— 

ii $ ii 

‘ Shaking off all evil, as a horse shakes his hair, and as the; moon frees himself from 
tho mouth of Rfthu; having shaken off the body I obtain, satisfied, the uncreated world of 
Brahman.’ 

Moreover in this very passage the words te yad an tarn tad Brahma 
that which is without forms and names is Brahman—shows that the Jiva- 
Atnmn is meant, when in the state of Mukti, it throws off all forms and 
names. And Jivatman can very appropriately be called the upholder 
or evolver of name and form, because previous to Mukti, it assumes' all 
forms and names such as of a Deva and man, &c. And it may very well be 
called AkAsia in the sense of prakada or splendour or luminosity. The 
passage, therefore, refers to the Released soul, and it is called here Brah¬ 
man, the Immortal, because it attains that state. 

{Siddh&nta).— The Akada here means Brahman as is shown in the 
following Sutra;— 
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IM I ^ I 8 3 II 

Aka^ah, ak&f£a, ether, space. Artha.ntaratv&di f different 

meaning, &c., artha = meaning, antaratva,=differentness, adi, etc., for other 
reasons, Vyapadegat, on account of the designation. 

41. The word akasa here refers to the Supreme Self, 
and not to the Released soul, because it is a designation of 
something different than the individual soul, and for other 
reasons also.—105. 

COMMENTARY. 

The sense of the Sutra is this. The power of evolving name and 
form is proved here not to belong to the freed soul, hut to akMa. The 
Jivatman, when in bondage, cannot evolve name and form, because it lias 
not the power; on the contrary, it is under the influence of karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released state, because the 
Sfltra, IV. 4. 17, expressly states that in the state of Release the Jiva does 
not take part in the world business, while the’^Supreme Self is mentioned 
in all Scriptures, as the Creator of the universe and to he the evolver of 
names and forms. Thus HTJT ^ sSfT^^nf^n 1 

entering into them with this Living Self, let me evolve names and forms 
(Chh. Up. VI. 3). 

Therefore, it must be understood that the Highest Self is the Akarfa 
of this passage. 

The word Mi, “ &c.,” in the Slitra refers to the Brahmahood: the 
unconditioned greatness, &c., mentioned in the said passage. For Brahma¬ 
hood that is greatness, and so on, in their unconditioned sense, belong to 
the Highest Self only. Nor is it right, as the Purvapaksin says, that the 
clause immediately preceding it refers to the Mukta Jiva. On the con¬ 
trary, the clause * I obtain the Brahma-world ’ shows that the topic immedi¬ 
ately preceding it is Brahman, which the Released soul obtains. The 
word ftkMa, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

( Pdrvapak$a ).—An objection is raised:—Let it be so, yet it does 
not establish that there is a separate Brahman other than and different 
from the Mukta Jiva ; and therefore, all these are attributes of the 
Mukta Jiva; because there is no difference between the two, and so all 
your above argument has no force. Thus in the Bri. Up., IV. 3-7, the 
Jiva in the state of its bondage is first described in the passage ; —> 
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§raw?rta ^ ^^rat ^it ^r«Fu(?rsRro^r ^rt 

Wfiff i 

“ Who is thafc Self ? Y£jnavalkya replied: “ He who is within the heart, surrounded 
by the Pranas (senses), the person, of light, consisting of knowledge. Ho, remaining the 
same, wanders along the worlds, as if thinking, as if moving during sleep (in dream) ho 
transcends this world and all the forms of death (all that falls under the sway of death, 
all that is perishable).” 

The text then goes on to describe this very Jiva when it attains 
Mukti as Brahman. That passage is the following :— 

h srr TOnrem asr 1 

“ That Atman is indeed Brahman, the Vijnanam&ya” &c. (IV. 4-5). 

This shows that the released soul is identical with Brahman. Si¬ 
milarly in another passage of the same, after describing the state of 
Mukti in the words :—“ Anukamayam&nah, &c., free from all desires, &c.,” 
the Scripture goes onto say:—“Having become Brahman, he goes to 
Brahman” (IV 4-6). 

Note We give below the whole of this passage :— 

w^Trr n ?r^r srsr n 

3Trcsrr?cf ii drera qwn 

3 ^TW«nRt 5 «iTaFmwT 5 »> *r aw 

shut stshr iu il 

“ And there is this verse : * To whatever object a man’s own mind is attached, to 
that ho goes strenuously together with his deed; and having obtained tho end the 
(last results) of whatever deed he does here on earth, he returns again from that world 
(which is tho temporary reward of his deed) to this world of action.” 

“ So much for the man who desires. But as to the man who does not desire, who 
not desiring, freed from desires, is satisfied in his desires, or desires the Self only, his 
vital spirits do not depart elsewhere,—being Brahman, he goes to Brahman.” (Bri. Up., 
IV. 4-6.) 

Tais also shows that the Jiva in the state of Mukti is identical with 
Brahman. In the conclusion of that text also, the same fact is re¬ 
peated, when describing the fruit of BrahntajnAna :— 

agr warier v qsi % 11 

« This great, unborn Self, undecaying, undying, immortal, fearless, is indeed Brahman. 
Fearless is Brahman, and ho who knows this becomes verily the fearless Brahman* (IV. 
4-25.) 

Thus the beginning, the middle, and the end, of this passage shows 
that the Jiva in the state of Mukti is identical with Brahman, -therefore, 
wherever in the Upanisads we find any statement that Jiva is separate 
from Brahman, it must he understood that the difference is created by 
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upadhi or limiting adjunct, such as the difference of between the ghat&- 
k&da and Mahakasfa, the space within the jar and space outside it. There 
is no difference between these two, and when the upadhi or the jar is 
broken, the space remains the same. So when the Upadhi of the Jiva is 
broken, the Jiva becomes Brahman, and attains to his own greatness. 
Jiva in this state may very well be called the Creator of the universe, &c., 
for it manifests then the divine attributes of creation, &o. Thus there 
is no difference between the Mukta Jiva and Brahman. 

(Siddhanta ).—This objection is answered by Badarayana in the 

following Sutra : — 

SUTRA I. 3. 42. 

U 9 l ^ l ^ \\ 

Susupti, the dreamless sleep, deep sleep. UikrSnti, depait- 

ing at the time of death, susputyutkrantyob, in deep sleep and departing. 

Bhedena, by the difference. 

42. The text designates the Supreme Self as different 
from the Jiva, whether it be in the state of deep sleep or at 
the time of departure.—106. 

COMMENTARY. 

The word vyapadenlat (on account of designation) of the last 
Sfftra is understood here also, aud must be supplied here in oidex to 
complete the sense. In the above passage of the Bri. Up., no doubt can 
properly arise that the Mukta Jiva is identical with Biahman. Because 
the text there sharply and clearly draws the distinction between the 
Jiva and Brahman, whether that Jiva be in the state of deep sleep or at the 
point of death. In the state of deep sleep the Jiva is said to be embraced 
by the Lord in the passage, Bri. Up. 1Y. 3-21. 

fuuur * sna* ^ 

sn^RIrfRT ^TEl cT9[T 

R* II 

“ Now as a man, when embraced by beloved wife, knows nothing that is without, 
nothing that is within, thus this person, when embraced by the Intelligent (prijna) Self 
(Brahman) knows nothing that is without, nothing that is within. This indeed is his 
(true) form, in which his wishes are fulfilled, in which tho self (only) is his wish, in which 
no wish is left, free from any sorrow.” 

S imilar ly, tbe difference between the Jiva on the point of death, 
and Brahman is shown in the passagelV. 4-35, where tbe Jiva is described 
as groaning, mounted by Brahman, who carries it along thus out of the 
body 
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q: s^rf^gcsrsrarsn' sn€ta ^rr^rr sms htr- 

qrs'qrejsgrsr^ricr q^q ^^ aqi q jft «qlcr ll 

‘Now as a heavy-laden carriage moves along groaning, thus does the jivatman, 
mounted by the Intelligent Self (Brahman) moves along groaning, when a man is thus 
going to expire.’ (IY. 3-35). 

Now it is impossible that the unconscious, the little knowing Jiva 
either lying in deep sleep or departing from the body, should at the same 
time be embraced or mounted by itself, being all-knowing. Nor can 
the embracing and mounting Self be some other Jiva ; for no such Self 
can be all-knowing. 

The objector says, “ the point at issue is, whether the Mukta Jiva 
is or is not identical with Brahman. You have only established that 
the Jiva in the state of deep sleep and while expiring, is different from 
Brahman. That we admit also, for in these two states the Jiva still has 
an upadhi.” This objection is answered by the next Siitra 

sCfTKA I. 3. 43. 

n \\ \ i 


\ I ^ I u 

<Tr?T Pati, Lord, Protector, srrfe Adi, et cetera, and the rest. &ib- 

debhyAh, words. paty-adi-£>ibdebhyah, on account of words like pati, &c. 

44. The Mukta Jiva is not identical with Brahman, 
because of such words as Lord, &c., applied to Him in that 
passage.—107. 

COMMENTARY. 

In that passage of the Bri. Up., we find the words pati, &c , employ¬ 
ed, which shows that the Mukta Jiva could not have been meant :'— 

e qr qq qqqn ^Tsq sn^ q qqtorr§f ?nq>ro- 

*qf*q q# et^STRi SraWfaqrrn ST q mfHf 5RWTWT Jjqrefr 

qq qRUrrqqq eqsqc qq ^qrfaqfctfq »jqqra qq qqf 

I! 

“ And that is that great unborn §elf, who consists of knowledge, is surrounded by tho 
Pranks, tho ether within the heart. In it there reposes the ruler of all, the lord of all, 
the king of all. Ho does not becomo greater by good works, nor smaller by evil works. 
He is the Lord of all, the King of all things, the Protector of all things. He is a bank and 
a boundary, so that these worlds may not bo confounded.” 

This shows that Brahman is different from the Mukta Jiva. For we 
cannot predicate the lordliness over all, the ruling of all, the kingship 
of all to Mukta Jiva, for the Siitra, IV. 4-17, declares that the released 
soul does not possess the power to create the universe, &c. Moreover in 
the Taittiriya Aranyaka. we find that Brahman alone is the dweller within 
of all beings, and their Ruler. 
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For He is described as : 

***& 5n^T II 

Nor can it be said that the difference between the Jiva and Brahman 
is due to the up&dhi or limiting adjunct only, and therefore, is pheno¬ 
menal and not real; because we find in the Scriptures that the difference 
exists even in the state of Release. In the Adhikarana Sfitra If. 3. 41, this 
will be explained further on, where it will be taught that the statement 
that “ ayamatmS, Brahma—self is Brahman” is true only in the sense that 
the Jiva is a part of Brahman, and it has some of the attributes of 
Brahman. Similarly, the sentence 4 Becoming Brahman he attains Brah¬ 
man’ means that the eight-fold attributes become manifest in the Jiva and 
thus he resembles Brahman ; and this is the meaning of the phrase “ Be¬ 
coming Brahman,” for other texts like ‘ paramam samyam upaite—he 
reaches the highest similarity’ also show that similarity only is reached and 
not identity. The phrase “ Reaching Brahman” is attaining this similarity. 
Therefore Jiva is always different from Brahman, whether it be in the state 
of bondage or of release. This being established, it follows that the akatfa 
said to be the evolver of name and form in Chh. Up. VIII. 14 is Brahman 
and not any released soul. This difference between Jiva and Brahman was 
established in the Sfitrasl. 1. 16 & 17 also. But there it was done in a 
general way, while in the present Sfitra it is specifically established that 
even in the state of Mukti, the Jiva retains its separate identity. 
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Fourth Pada. 

Adhikarana I.—Avycikta of Katha I. 3. 11 means body 
and not Pmkriti. 

We pay our reverence to Badarayana called Kri snad vai pay ana, 
who has wisdom as his ornament, and who like the sun has dispelled with 
the rays of his logic, the deep darkness of the fallacious reasoning of 
S&fikhya. 

(Vi§oi/a).—It lias already been stated before, that the Supreme Brah¬ 
man is the cause of the universe, and that He alone should be inquired 
into, in order to obtain Mukti, that He is the seed of the creation, the 
sustenance, and dissolution of the universe, that He is different from the 
dead matter called jadam, and the individual souls called the jivas. that 
He has infinite powers, which are inconceivable ; and that He is omniscient 
and possesses all auspicious attributes: He is free from all shadow of 
imperfection and has the power of realising all Ins purposes. The 
Sfttras now try to reconcile those texts, found in some Upanisads, which 
lend some countenance to the theory maintained by Kapila, as to there being 
a Pradliana and individual souls, independent of God. 

In the Katha Upanisad we read 

II II 

gW5t BT ^TgT m W nfcT: II 

Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. Beyond 
the Great, there is the Unevolved, beyond the Unevolved, there is the Person. Beyond the 
Person there is nothing—this is the goal, the highest road (1.3. HU 

(Doubt). —Here arises the doubt—Does the word Unevolved (avyakta) 

mean the Pradhana of the Ssifikhyas or body. 

( PArvapaksa). —The opponent says—It means the Pradhana, be¬ 
cause the text says that beyond the mahat is the avyakta, and beyond 
avyakta there is the Purusa. This is the order in which the Safikhyas 
also mention their tattvas. 

(Siddhanta). —This objection is answered by the following Sutra. 

SUTRA I. 4. 1. 

^ IM I 3 M U 
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Anum&nikani, that which rests on inference, namely, the 
Pradhana. Api, also, q^qnrR Ekesdm, of soine^ e. } of the K&thakas. 

Iti, thus, Chet, if. gr Na, not. mfi $artra, body. RQpaka, simile. 

Vinyasta, contained, Grihitch, because of the reference. 

Dargayati, shows. ^ Cha, and. 

1. If it be said that the Katha Upanisad mentions the 
Pradhana, we say no. The word avyakta occurs there in a 
passage, containing a simile of the body, and must, therefore, 
mean “ body ; ” and the text shows this also.—109. 

COMMENTARY. 

The word ‘of some’ means the Kathas. The Kathaka Sbuti refers 
to the Pradhana called “the inferred one.” The word avyakta means 
that which is not vyakta, “manifest or evolved,” and refers to the subs¬ 
trate of matter called Prakriti or Pradhana. This objection is answered 
by the second half of the Sutra, which declares that the avyaktam here 
does not mean “ unmanifested,” but “ body.” Because it occurs in a 
passage where the body is compared to a chariot and the other things 
like mind, buddhi, etc., as various objects connected with this chariot. 
In fact, the whole passage shows this. In order to understand it fully, 
we give below the entire passage: — 

flrfe g i 

gf^jg fafer *r: gr iu ii 

sfctfen &fcn ftraK II a II 

tr*it i 

creSrffSRpqwsRTfa ll ^ h 

*r*g fqsjRqigsrqfcr i 

cr^ff^rRn *t?rtr 11 % \\ 

*7*Rp?nsrRqRC. *^Tsgf%: i 

* *t cTr^fSrtfo *T*^3^faJTSSfcT II VS || 

* 7*3 *riR*q;; gfen i 

*T 3 cTrq^JTTJTifrr *r*7TIT3^T H || <i || 

fw*f*rT*f*R*jj jr: i 

rannftftr q^JTjqspn. H ^ n 

q*T 37SIWT ^ q* ?jh: i 

JR*f*rT q*T WfRq*: || ?o || 

W?cT: q*«sqr(»fl5*iTBrgpq: qsc: I 

gs'sira q* faMig *n q^nr *ir qrct hr: ii \\ h 







<q?qqr prsrr ^jwt 11 n 

q’ssiTgpq# srwasresssR imiTfq i 
irrqJUtfffq faq’^asr'sterer ^Rqfa u 

3. Know tho Self to be sitting in the chariot, the body to be the chariot, the 
intellect (buddhi) the charioteer, and the mind the reins. 

4. The senses they call the horses, the objects of the senses their roads. When 
He (the Highest Self) is in union with the body, the senses, and the mind, then wise people 
call him the Enjoyer. 

5. He who has no understanding and whose mind (the roins) is never firmly held, 
his senses (horses) are unmanageable, like vicious horses of a charioteer. 

6. But he who has understanding and whose mind is always firmly held, his senses 
are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impure, never reaches 
that place, but enters into the round of births. 

8. But lie who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

9. But he who has understanding for his charioteer, and who holds the reins of the 
mind, he reaches the end of his journey, and that is the highest placo of Visau. 

10. Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond.the mind there is the intellect, the Great Self is beyond the intellect. 

* 11. Beyond the Great there is the Undeveloped, beyond the Undeveloped thore is 
the Person (puru§a). Beyond the Person there is nothing—this is tho goal, tho highest 
road. 

12. That Self is hidden in all beings and does not shine forth, but it is seen by sub¬ 
tle seers through their sharp and subtle intellect. 

13. A wise man should keep down speech and mind ; he should keep them within the 
Self which is knowledge; he should keep the knowledge within the Self which is the 
Great; and he should keep that (the Great) within the Self which is the Quiet. 

This passage shows that the pilgrim desirous to reach Visj^u, the 
Supreme Goal, is represented here, in the simile of a charioteer, his body 
is represented as a chariot, his senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It farther shows that he who 
has these faculties under control, reaches the highest state of Visnu, at 
the end of his journey. The verses under discussion only show how to 
control these in succession, and how the control of one is easier or more 
difficult, according as one is grosser or more subtle. The text thus refers 
only to those entities, which have previously appeared in the simile under 
the names of chariot, horses, charioteer, the reins, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
words of the passage under discussion, we see that ‘body’ is only left 
out, and therefore, the word ‘avyakta’ must denote the body, which is the 
remainder that we get by this method of exhaustion, and from the con¬ 
text also. It has no reference to the Safihhya tattvas, for it is against 
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the theoiy of the S&fikhyas. The SAfikliyas clo not admit that the arthas 
are the cause of the indriyas, and so higher than these ; nor that the 
manas is higher than arthas. 

Note .—In the simile (verses 3 to 9) we have the following entities :— 


ENTITY. 

SIMILE. 

£>ar!ra (body) 

chariot. 

Buddhi (reason) 

charioteer. 

Manas (lower intellect) 

reins. 

Arthas (objects) 

roads. 

Indriyas (senses) 

horses. 


The same idea is expressed in verses 10 and 11, showing, how one 
is more difficult to control than the other. Thus indriyas (senses) are 
easier to control than the arthas 'objects). The objects easier than the 
manas, and the manas easier than budd hi. 

The Soul is said to be the chariot-seated, because it is the principal 
enjoyer ; and lord of the chariot (i. e of the body, the instrument of enjoy¬ 
ment). The Buddhi is the driver, as it brings pleasure or pain to the 
soul, according as it has discrimination or not. 

Now an objection is raised, how can the body which is manifest and 
visible (vyakta), be said to be unmanifest and unevolved ? 1 he author 

replies to this in the next Sutra :— 

SftTRA I. 4. 2. 

ii n « n ii 

Stiksmap, the subtle, the permanent atoms, the causal body. 3 Tu, 
but. Tad, that, its. Arhatvat, because of its capability. 

2. But by the word body is meant the subtle body, and 
tbe term avyakta or unmanifest is capable of being applied 
to it.—110. 

COMMENTARY. 

The word ‘ tu ’ is employed in the Sutra in order to remove the 
above doubt. By sfarira is not meant here the dense body, but the highest, 
the subtlest body or tbe causal body. Why do you say that it denotes 
the causal body ? Because of its capability, that is to say, the causal body 
can appropriately be called avyakta or unmanifest. In fact in Bri. Up. 
I- 4. 7. the karana rfarira is called by tbe term unevolved or avyakrita, 
and shows that before the world came into manifestation, it was in the 
form of a seed or causal body. 
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crerroqrai*qT&q arifoqflOTl ^roptfirq^q 
?fcr qfqqq<$qfi qro^qnqTbq arris^s^ vjrorqTftrq^q sf qq 
ST^S =qH^mvqt qsjf ^qftsqfeq: *qrfq$q«T> qr fq^qq^iq l| 

“ Now all this was then undeveloped. It became developed by form and name, so 
that one could say, ‘ He called so and so, is such a one.’ Therefore at present also all this 
is developed by name and form, so that one can say, ‘ He, called so and so, is such a one.’ 
He (Brahman or the Self) entered thither, to the very tips of the finger-nails, as a razor 
might be fitted in a razor case, or as fire in a fireplace, &c.” 

But another objection is raised : If the avyakta or unevolved is 
taken to be matter in its subtle state constituting the causal body, what 
objection is there to interpret it as the Pradhana of the SaHkhya system, 
for there also avyakta means matter in a subtle state. This objection is 
answered by the author in the next Sutra. 

SfjTRA I. 4. 3. 

1 5 I 3 I ^ II 

Tad, its, his, on him, that is on the Lord. Adbinatvftt, on 

account of dependence. Arthavat, having a sense or a meaning, sub¬ 

serving an end or purpose. 

3. The Pradhana is capable of producing her effects, 
not independently as the Sankhyas hold, hut because she is 
dependent upon Brahman, the Supreme Cause.—111. 

COMMENTARY. 

We do not totally deny the existence of Pradhana, what we contest 
is the theory of the Safikliyas, according to which Pradhana produces the 
world by her own independent action. Matter in its subtle state subserves 
an end, by its dependence on the Supreme Person. Because the Lord 
looks on the matter and energises her, that she has the power of produc¬ 
ing the world. In her own nature she is jadam. As we find in the 
$veta. Up., IV. 0 and 10 :— 

iRi-fa w qqrfq qsq iiqr qqfwr i iwERTfiruff 

fq^qq^fariqqpqt tmun 11 mi wrcrfg fquRttfqq g 

* That from which the maker (mayin) sends forth all this—-the sacred verses, the 
offerings, the sacrifices, the panaceas, the past, the future, and all that the Vedas declare— 
in that the other is bound up through that maya. 

* Khow then Prakjriti (nature) is maya (art) and the Great Lord the Miiyin (maker); the 
whole world is filled with what are his members.’ 

q «VKt q^rif qjqr qqifaStqnq. fqffqrqf qqifq I tq#fcT 

qtqr fq^qmtr ST ^q: S? q> gw II K H 
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‘ Ho, the sun, without any colour, who with set purpose by means of his power (sakti) 
produces endless colours, in whom all this comes together in the beginning, and conies 
asunder in the end—may He, the God, endow us with good thoughts/ 

So also in the Bhagavata Phrana we find that Pradhana by her own 
unaided exertions does not produce the universe. 

‘The Lord entered into Prakriti, in order to create the universe, after having en¬ 
dowed her with His own powers, and which contained in her the power of deluding the 
jivas. He, the Great Revealer of all Scriptures also entered into the jivas, which had no 
names and forms before, and which thereby obtained such name and form, in order that 
they may enjoy the fruit of their actions, and attain liberation/ 

Similarly in Visnu Parana we find :— 

srarr* jrfsr^Tr^s^r snn i 

Mtarararer £sna 11 

‘Hari the Great Lord enters into Pradhana and the jivas by His own free will, and 
energises them, when the hour for creation strikes. He enters into Pradhana which cons¬ 
tantly undergoes modification ; *incl into the jiva who is without modification. 

So also ia the Gita we find, (IX. 10): — 

i tgjrrfcr $rer<i il 

1 Under Me, as supervisor, Prakriti sends forth all the moving and unmoving objects; 
because of this, O Kaunteya, the universe revolves/ (See also Git& VII. 4 to 7). 

For these reasons, while admitting the existence of the Pradhana, we 
oppose the theory of the Saftkliyas which declares the Pradhana to be an 
independent cause of creation. We modify their teaching by declaring 
that the Pradhana is a dependent cause of creation. 

In the next Sutra, the author gives another reason for holding that 
the avyakta of the Katha Up an Pad is not to be interpreted as Pradhana. 

'sDtra I. 4. 4. 

II 3 I 9 | $ || 

Jiieyatva, of the nature of being known, an object of knowledge. 

Avachanflt, because of non-mention. =3 Cha, and. 

4. Because there is no statement, in this passage of 
the Katha. Up., that the avyakta is an object of knowledge, 
therefore, the avyakta does not mean the Sahkhya Pra¬ 
dhana.—112. 

COMMENTARY. 

The Saftkliyas say that liberation (Kaivalya) is obtained by the 
knowledge of Pradhana, as being distinct from Purusa. So according to 
the Saftkliyas, Release depends upon this discriminative knowledge ; and 
according to them this knowledge of Pradhana as separate from Purusa is 
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necessary in order to attain certain powers. But there is no such men¬ 
tion in this Upanisad that the knowledge of avyakta is necessary to get 
Release, or to obtain powers. Therefore, avyakta here cannot mean the 
Pradhana of the S3 filthy as. 

Note :—According to the Sa/ikhyas the Kaivalya is attained by 
knowing that the Parana is different from Prakriti. The knowledge of 
Prakriti is thus an essential of Release. But the Katha Upanisad no¬ 
where mentions that the knowledge of i( Avyakta ” is necessary for release. 
The avyakta therefore of the Katha Upanisad is not the Prakriti of the 
Safikliyas. 

SflTRA 1. 4. 5. 

“sRrfa” ffir ?r; 5TT# % IM l 2 I V to 

Vadati, the verse says, or the text says. ?f?t Iti, thus. Chet, 
if. sr Na, not. srrft: Praj&ah, the Intelligent Self, the Paramatman. f| Hi, 
because. Prakaraijat, of the subject-matter. 

5. If it be said that the text * does teach that this 
avyakta is to he known, we say no, because the declaration 
about knowing, refers to the Supreme Self, and the context 
also shows it to be thus.—113. 

COMMENTARY. 

An objector says “ the text declares that the avyakta is to be known, 
for immediately after the above verses is the following : 

•‘He who has meditated on that which is without sound, without touch, without 
form, without decay, without taste, eternal, without smell, without beginning, without 
end, beyond the Great, unchangeable, is freed from the jaws of death” (Katha Up. II. 3-16). 

This description applies to Pradhana, very well; because it is 
without sound, without touch, etc., and is beyond the Great, or maha- 
tattva. This passage, by using the word nich&yya, which means “ having 
known or perceived,” shows that Pradhana ought to be known. There¬ 
fore, the objection raised in the last Sutra that this, Upanisad nowhere 
teaches the knowing of Pradhana falls to the ground. 

This objection is raised in the first half of the present Sfttra and is 
answered by the second half. The reference is here not to the PradMna, 
but to the Supreme Self called Prtjfin. “ Beyond the Great or mahat’ 
does not mean “beyond the mahatattva” of the S&ftkhyas, but beyond 
Hiranyagarblia, and Jlva; because the Jiva is called Great or mahat, in 
the above passage. The whole context shows that the asfctbdam, etc.. 
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refers to the Supreme Self, and not to the Pradhana. Thus verse 11 
declares “ Beyond the Person there is nothing. This is the goal, the 
highest road.” So also, “ That Self is hidden in all beings and does 
not shine forth, but it is seen by subtle seers, through their sharp and 
subtle intellect.” 

The author gives another reason for holding that Pradhana is not 
meant in this passage of the Katha Upanisad. 

StfTRA r. 4. 6. 

5RH2H IM I a I i n 

vsiPSTPI. I rayanam, of tlie three, namely, three boons asked by Nachiketas. 
W ^ va > onl y- Cha, and. Evam, thus. spprrep Upany&sati, mention. 

JTW Prasnafc, question. ^ Cha, and. 

6. Moreover, there is mention in this Upanisad, of 
only three things or boons; and the question also relates to 
three things only.—114. 

COMMENTARY. 

Tlie force of ‘ cha’ is to remove doubt. In this Katha Upanisad, 
tliree boons are only asked by Nachiketas, namely, that his father should be 
well disposed towards him ; that he should be taught the secret of the 
celestial fire; and that he should be initiated into the mystery of the 
Self. (Moreover three objects of knowledge only are to be found here, 
and the question is relating to those three objects, namely, the means of 
knowledge, the person knowing, and the end to he realised.) There is no 
question here relating to Pradhana, or any other object, and so it would 
have been irrelevant for the teacher, to have given any information about 
Pradhana, regarding which no question was asked. Therefore, the 
avyakta here does not refer to Pradhana. 

StlTRA I. 4. 7. 

^ II \ I ^ I VS 11 

Mahadvat, like the mahat, Cha, and. 

7. And as the word ‘mahat,’ occurring in this passage, 
is not taken to refer to the ‘ mahat’ of the Sankhyas, so also 
the avyakta here does not denote the Pradhana of that uhi- 
losophy.—115. 

COMMENTARY. 

In the passage under consideration, we find it stated “higher than 

the intellect is the Great Self (inahan-atm&).” Now no one has ever 
22 
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contended that this “ mahat ” used here refers to the Sahkhya mahat- 
tattva, on the contrary it is unanimously taken to mean the Jxvatman. 
Why should then the word avyakta be taken to mean Prakriti? The word 
avyakta, being taught here to he higher than the Jivatman, must be some¬ 
thing different from Pradhana. The Buddhi is the Mahat of the Safikhyas^ 
But in the Ka{ha Up, the Mahat is said to be higher than Buddhi— 
buddheratm& mahan parah. So the Mahat of the Ka. Up. is different from 
the Mahat of the Safikhyas. 


Adikarana II.—The Aja of Svet Up. IV. 5 does 
not mean Pradhana. 

The author next refutes another wrong interpretation given by the 
S&hkhyas, of averse from another Upanisad. This is to be found in 
^vetWvatara Up. IY. 5 :— 

^rarr^f wur. i vsrt 

11 mi 

f There is one unborn being (aja), red, white, and black, uniform, but producing 
manifold offspring. There is one unborn being (aja) who loves her and lies by her; there 
is another who leaves her, while she is eating what has to be eaten.* 

(Doubt ).—Does the word aja, unborn ; mean here the well-known 
Prakriti of the Safildiyas, or the divine power of the Brahman mentioned 
in the Upanisad ? 

(Pitrvapah^a ).—The word aja here denotes the SaAkhya Prakriti, 
because she is called ‘unborn’, that is, not an effect, and because she is 
said to produce manifold offspring by her own unaided effort. 

(Siddhanta ).—The aja here does not mean Prakriti, as the author 
proves in the next Sfttra. 

SftTRA I. 4. 8. 

M i * i ^ n 

Chamasavat, like a cup. Avigesat, because there is no 

special characteristic. — 

8. The word aja here does not denote the Prakriti 
of the Sankhyas, because there is no special characteristic 
of her mentioned here, it is unlike the mention of the word 
‘ chamasa’ or cup in Brihadaranyaka Upanisad, where it does 
not convey its literal meaning of the “ cup,” but means the 
skull of the head,—116. 
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The word * na’ is to be read into this Sfttra from 1. 4. 5. The 
word aja her cannot mean the well-known Prakriti of the S&fikhyas, 
because there are no special characteristic marks of Prakpiti in this pas¬ 
sage. It simply means here “one that is not born” and need not neces¬ 
sarily mean the unborn Prakriti. It is not like the word 6 cup* used in 
the Bri. Up. (II. 2. 3) where owing to the context, it is taken to mean the 
‘ skull,’ and not a vessel from which one drinks. But there is nothing in 
the context here, which would lead us to infer, that the * unborn’ meant 
Prakriti. That passage is the following : — 

?n?irer?r stsnnr 

erfss*: v* fafifcr fqsareqfarur m^rr % *ndt 

fereq s w srumyt^rs: fr^rra?r sjtqqt srcrak srt jttwt gr jrsrj: stubt* 

Icrsfr? qrrostit asm sifsr^frr sr^r^or 11 ^ ll 

‘ There is a cup having its mouth below and its bottom above. Manifold glory has 
been placed into it. On its lip sit the seven Risis, the tongue as the eighth communicates 
with Brahman. What is called the cup having its mouth below, its bottom above, is this 
head, for its mouth, (the mouth) is below, its bottom (the skull) is above. When it is said 
that manifold glory has been placed into it, the senses are verily manifold glory, and h& 
therefore means the senses. When he says that seven Risis sit on its lip, the Risis are 
verily the (active) senses, and he means the senses. And when he says that the tongue as 
the eighth communicates with Brahman, it is because the tongue, as the eighth, does 
communicate with Brahman.* 

In the above verse of the Bri. Up. we cannot take the word cha- 
masa in its etymological sense, namely, that implement by which anything 
is (chamyate) drunk. We cannot say it means a cup there, though the literal 
meaning of the word is “ an implement of eating.” Of course words, the 
meaning of which we know through their derivation, are not to be taken 
in their literal sense, without considering the context, the general possibi¬ 
lity, the general subject matter, &c., of the passage in which such words 
occur. For this reason aja may mean the Prakriti; hut when we look 
out to see whether this word which by its derivation means ‘ unborn,’ can 
be taken to mean the Prakriti of the S&tikhyas, we find that there are no 
such considerations of general possibility, of general subject-matter, and 
so on in this £$ve. Up. by which such a meaning could be given to it. 
Nor is there anything in that passage, by which one may know that aj& 
there possesses the, power of creation independently of the Lord; all that 
that passage says is this that aja gives birth to ‘ manifold offspring,’ it does 
not say that she creates unaided, therefore also aja here does not refer to 
the Prakriti of the S&ftkhvas, which creates unaided. 
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The author gives another special reason to show that the word aja 
means here the divine power so often mentioned in the Vedas and not 
the Prakriti of the Safikhyas. 


StTRA L 4. 9. 


g rivni’-fNu ii t i s i & n 


Jyotih, 1 ‘ght, the Supreme Brahman, Upakramd, com¬ 

mencing with, beginning with. Jyotir-upakrama, she who has her beginning 
in Brahman. Whose cause or source is Light. g Tu, but. rfsrr Tathd, thus. 

Hi, for this reason. Adhiyate, some read, some recensions have 

the reading. That is, another ji&khins read. The reference is to Atbarvanas. 

Eke, some. 

9. But this aja is described as having Her beginning 
in Light, as we find in some recensions, and therefore it can¬ 
not mean Prakjiti.—] 17. 


COMMENTARY. 


The word * tu ’ or ‘ but ’ has the force of declaring that there is no 
doubt about it. The word jyotih in the Sutra means Brahman, because we 
find ‘ light ’ meaning Brahman in passages like these :—“ On Him the-Devas 
meditate, He who is the Light of lights ” (Bri. Up. X. 4. 16) “Aja has 
her beginning in Light ” means she has Brahman for her cause, the word 
“ beginning ” means here the “ cause.” Therefore Brahman is the primary 
cause of aja herself, and it has not the literal meaning of ‘ unborn ’ here ; 
just as the word ‘ chamasa ’ had not the literal meaning of ‘ an imple¬ 
ment of eating,’ in the above passage of the Bri. Up., because it has a 
special sense here. In the above passage of the Bri. Up. it was specifi¬ 
cally said that the cup had its mouth below and its bottom above, and 
that the head was this cup. By that description given there, we came 
to know that the ‘ cup ’ there meant the ‘ skull.’ Similarly in this Sve. 
Up. in Chap. 1. we find that aja is used long with the word ‘ devatma- 
tfakti,’the * divine power,’ and again in Chap. IV., we find the word 
1 jjalcti,’ ‘ divine power ’ used. Therefore, as we find reference to the 
* divine power,’ wherever the word aja is used, we infer that it means 
divine power. We give those verses here below :— 



* The sages devoted to meditation and concentration, have seen the power belonging 
to God himseif (Dev&tmasakti), hidden in its own qualities (guna). He, being one, super¬ 
intends all those causes, time, self, and the rest —(five. Up. 1.3 .) 





5f*r fg^t anfor^ n Ml 

There are two, one knowing (isvara), the other not knowing (Jiva) both unborn (aja), 
one strong, the other weak, there is she the unborn (aja), through whom each man receives 
the recompense of his works ; and there is the infinite Self (appearing) under all forms, 
but himself inactive. When a man finds out these three, that is Brahman. Sve. Up. I. 9. 

? <wt«not sffwr soft&rnTri. ennfaStsraL fafseruff i -fate 

^ gw * \ '< 

He, the Lord, without any colour, who with set purpose by means of his power (s'akti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end—may he, endow us with good thoughts. Sve. Up. IV. I. 

Therefore, aja does not mean Prakriti. The author gives an 
additional reason for this interpretation, in his second half of this sutra 
“tathahi,” &c. The word ‘hi' means here ‘ for this reason also.’ As 
some Upanhads read that Prakriti herself is born of Brahman, and so 
aja in its: literal sense of ‘unborn’ cannot apply to Prakriti. Thus in 
the Mundaka UpanLad we read (I. 1. 9)‘tasmat etat Bralnna nama 
rupam annarii cha jay ate’— 1 from him are produced this Brahman, name, 
form and food.’ The word Brahma here means the Pradhana, having 
the three qualities of sattva, rajas, and tamas; and we find it used in 
this sense in the Gita also (XiV. 3) WTT &c - My womb is 

the great Brahman, in that l place the germ; thence cometh the birth 
of all beings, 0 Blifirata. This shows that Prakriti herself is produced 
from the Lord. 

If Prakriti denoted by the word aja, has its cause in Brahman, how 
can it be called aja, or ‘unborn,’ or if it is strictly and really ‘ unborn,’ 
how can we say that it originates in Brahman ? The next Sutra gives a 
reply to this. 

StTTRA I. 4. 10. 

m U i mi 

Kalpana, the creative power of thought, formation, creation. 
SSrlgrrar Upadesat, from teaching, on account of teaching, ^ Cha, and. 

Madhu-adi-vat, like honey and the rest, ^rfirefa:, Avirodhaji, there is 
no conflict. 

10. Because it is taught that the Pradhana is the 
creation of the Lord, so there is no contradiction in calling 
her both created and uncreated, as is the case of honey (i. e„ 
the sun, about which it can he correctly said that he rises 
and sets, as looked from the earth, and rises not and sets 
not as looked from the centre.)—118. 






' ip '■ ; m -t WwmWm " ^ 
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COMMENTARY. 

The word eha’ in the Sfitra denotes the removal of the doubt that 
has arisen. There is no conflict in calling the Prakriti created, as well 
as unborn , for both are possible in her case. The word kalpan& in 
this Sutra means creation, and not imagination, as we find it used in 
the following verse of the Rig Veda •— Yathd purvam akalpayat , “as 
formerly the creator made the sun and the moon.” We call Pradliana 
created , because there is a statement in the Scriptures that she comes out 
of the tamas «4akti of Brahman. The truth is this * there is a power of 
the Supreme which is eternal and very subtle called tamas. As we 
find in the Rig Veda :— 

Tama asit tamas& giidham agre. (Rig Veda X. 1. 29. 3.) 

“ In the beginning was the tamas in union with Brahman/* 

?r.* fapqr * i Yada tamas tan na diva na ralri. 
When there was tamas alone neither day nor night. &c. 

“Prakrti is a cow, but voiceless ” (Chulika Upanisad.) 

This tamas, at the time of pralaya, becomes united with Brahman, 
but not merged in him. During pralaya thus united with Him, it 
remains as a part of Brahman ; and we cannot say that she has merged 
into Brahman. It is not. a state of merging, like that of the earth merging 
into water, or of water merging into fire (gas) &c., as mentioned in the 
Srutis. The Gratis distinctly say that the elements beginning with 
Pfithiv} up to aksara, become merged into its higher; but with regard to 
tamas there is no such statement of merging. On the contrary, it is 
distinctly said that tamas becomes united with the Supreme. This 
becoming united with the Supreme means that on account of its being 
extremely subtle, it is impossible to separate it from the Lord. It does 
not mean that it has become the Lord. The force of the affix c/m in 
the word eki bhavati , ‘becomes one* denotes such union , not identity . 
Therefore, when the Supreme Lord desires to create, then this tamas 
tfakti, which was one with the Lord, becomes separated from Him and 
there arises the^ avyakta, called also Prakriti, with her three-fold attri¬ 
butes or gunas in equilibrium. The Scripture says the rnahat merges 
(laya) into avyakta. The avyakta merges (lava) into aksara. The aksara 
merges (laya) into tamas. So also in the Maha Bharata we find From 
Him arose the avyakta, possessing the three-fold qualities (gunas). From 
this avyakta arises in succession, mahat and other tattvas. Thus the 
teaching being distinctly given that the Pradhana is created, we come 
to the conclusion that the Prakriti has two states. It exists either as 
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a cause, when it can be said to be unborn , or it exists as an effect , 
when it is said to be produced. So also we find in the Visnu Purana:— 
“ From Pradhana and the Purusa both unborn as cause and both also 
as effects of Brahma.” At the time of creation, the gunas like sattva, 
&c., arise in her and she becomes distinguished by names and forms, 
and gets the names of Pradhana avyakta, &c., and in that state 
Jyotirupakram/l, born from the light, born of Brahmau. The Sfftra then 
says, “ that this is analogous to the case of honey and the rest,” for in 
the Ckk. Up., Chap. III. there is a section relating to honey called 
madhu vidya. There it is shown that the sun exists in a two-fold state. 
In its causal state all its rays become one in it, but in its state of effect, 
they become separate from him, and they become honey, or the object 
of enjoyment to the devas like Vasu, &o. Similarly, the sun looked at as 
a cause is really unmoving; but as an effect, he appears to move; and 
rises and sets. As in the case of the sun, both statements 'are correct, 
that he rises, and he rises not; so in the case of aja,that she is created 
and uncreated ; that she is born as well as unborn. 


Adhikarana. III.—The Pahcha-pancha-jandh of Br. 

Up. IV. 4. 17 dees not refer to the 25 elements of the Sdh- 
hhyas. 

(Visaya ).-In the Bri. Up. (IV. 4-16, 17, and 18), we read — 

H ii sht srfafgrr: II ttht fag[r- 

* V» ii smug* MN n^ttk 

: ll ar ii \< ii 

“He in whom the five beings and the ether rest, him alone I 
believe to be the Self,—I who know, believe Him to be Brahman ; I who 
am immortal, believe Him to be immortal.” 

“They, who know the life of life, the eye of the eve th« „ » , 

food, the mind of the mind, • they have comprehended the ancient primeval Brahman.- ^ 

(Doubt). Do the words five, five people (paficha, paficha janAh) mean 
the twenty-five categories of Kapila system or merely five ? Then the 
word Paficha janah would be a Bahu-v r ihi compound, qualified by the 
term pancha, thus making a Karmadharaya compound. I n this sense 

it would mean “ The five beings, every one of which is called a Paficha- 

June. 




VEdANTA-SUTRAS. I A DRY Ay A. 



[Gov 



(Purvapalaa ).—The phrase pancha-paaclia-janah means ‘ five times 
five, Le .: twenty-five, and janah or products/ It refers to the twenty- 
five tafctavas of the S^ftkliyas. Otherwise ‘five, five people’ has no mean¬ 
ing. No doubt, Kapila enumerates twenty-five tattva, swhile in this 
Upanisad passage there are twenty-seven substances enumerated, includ¬ 
ing Akatfa and atinan. This anomaly, however, is not of much impor¬ 
tance. The word janah does mean tattva also, as we find in the sentence 
“ janas tattva-samuhaka.” 

( Siddhanta ).—This objection is met by the author in the next 
Sfitra— 


SUTRA. I. 4. 11. 






Na, not. Sankhya, number, Upa-sangrahat, on account 

of mention, or enumeration. 3 TTT Api, even, qrprr N£na, many, Bhav&t, 

beings, Ati-rekat, on account of excess. =sr Cha, and. 

11. Even the enumeration of numbers peculiar to 
the Sankliyas, does not make this passage refer to their 
Prakriti, because the tattvas of the Sankhyas have diversity, 
and because there is an' excess in the above enumeration.— 
119. 

COMMENTARY. 

The word ‘ api ’ or ‘ even ’ shows possibility, that is to say, that if five 
times five products be taken for the S&fikhya categories, still the passage 
will be open to certain objections. Those objections are two. (1) The 
categories of the Siftkhyas are not fire collections of five ; they are twenty- 
five separate things that enter into the composition of every being. (2) 
The above passage also enumerates twenty-seven and not twenty-five, 
for it includes atma and aka,da as separate entities, from the five times 
five mentioned above. We must not fall into the error of thinking that 
the twenty-five categories of the Sahkhyas are meant, merely by hearing 
the phrase ‘ five times five’. 

How then you explain the above passage? We reply to this as 
follows : The word paiicha-janah is a group denoting term, and is the 
special name belonging to all the members of that group. The group 
consists of five members, each of whom is called a pancba-janah. There¬ 
fore the phrase pancha-pancha-janah does not mean five times five beings, 
but five beings, every one of whom isjcalled a paiicha-janah. It is just 
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like the phrase saptarsi, which denotes the constellation Ursa Major, con¬ 
sisting of seven stars. The word saptarsi is a special name of every one 
of these stars, and when we say seven saptarsis we do not mean seven 
times seven stars, but seven stars each one of whom is called a saptarsi. 
Therefore pancha-paneha-jan&h does not mean five times five products, 
but five people every one of whom is called a pancha-janah. 

Note :—The term pancha-jftnah is formed under Panini I. 1.15, and denotes a special 
name. There are certain beings, the special name of which is five people, and of these 
beings the additional word pancha predicates that they are five in number. The twenty- 
five tat tvas of the Satikhyas are these: prak.rifci 2-8 seven modifications of it> namely 
mahat, &c., which are causal substances as well as effects ; and 9-24 sixteen effects and 
(25) the 25 soul which is neither a causal substance nor an effect. See Sankhya Karika 3, 

Who then are these beings called pancha-janah ? To this the next 
Sutra gives the reply. 

SftTRA I. 4. 12. 

srmwii fmhira 11 ? i s in n 

srrarrw: Pranadayah, the praija and the rest. srnfS Vakya, a sentence, 
gesat, because of the complement: the subsequent passage which com- 
pletes the verse. 

12. The five beings referred to in the above passage 
of the Bri. Up. are the Prana and the rest, as appears from 
the next verse of that Upanisad.—120. 

COMMENTARY. 

The Prana and'’ the rest are given in the following verse:— 

jttto snwgcT fag; 11 

ct II 

“ They who know the life of life, the eye of the eye, the ear of the ear, the food, of the 
food the mind of the mind/ they have comprehended the ancient, primeval Brahman rt 
(Bri. Up. IV. 4, 18.) 

So the five being, are, life, eye, ear, food, and mind, every one of 
which is called a pancha-janah. 

(Objection.) But this is possible only in the recension of the Madh- 
yandinas, who read the additional word annasya annam. But in the 
K&nva recension that phrase annasya annam is omitted and we have 
only four. This objection is answered by the author in the next Stitra. 

ShTRA I. 4.13. 

smffVH'nUUVlii II n 8 I ^ || 

Jyotisa, by light; by counting " light” as among the above list 
fKTS Ekesam, of some texts or recensions, U: of the Kftnvas = 5 ™?? Asati 
ni the absence of, or there not existing. =usr Anne, food. ’ 

23 
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13. In the text of some (Kanvas) the word ‘ light ’ is 
mentioned instead of food, and this makes np the number 
five.—121. 

COMMENTARY. 

In the recension of the Kanvas though the word ‘ annatn’ is not 
mentioned, yet in the passage immediately preceding, we find the word 
jyoti} 01 light mentioned. Taking this word jyotis along with the four 
words mentioned in the above verse, we get the number five. Thus in 
Bn. Up. IV. 4. 16 we find the word jyotis mentioned in the passage: 

Him the Devas worship as the Light of lights.” 

In both recensions, the word jyotis occurs in verse 15, yet in one 
case we make up the number five by counting the word jyotis, and in the 
other by counting the word annam. 

Note : The paScha-jan&h of the Bri. Up. is the name of the live senses, every sense 
is callocl a paaeha-janah, and so paucha-paueha-janah has no reference to the Satikhya 
categories. 


Adhikarana IV.—Brahman the Sole Cause. 

J.he Sankhya philosopher raises a further doubt. It cannot be 
said that the Vedanta texts teach only one doctrine that “ the Brahman 
is the sole cause of creation for in those texts we find other causes of 
creation also mentioned. Thus in Taitt. Up. II. ]. 1. we find that 
creation proceeds from Self or Brahman : “ From that Self sprang fikada, 

from u kit da, air,” &c. This passage shows that the cause of creation is 
fttmfi. But in another passage of the same Upanisad, we find that asat 
or non-being is the cause of the universe. For in II. 7. 1. we read : 
‘‘In the beginning was asat, from it arose the sat. That made itself 
its Self, therefore it is called the self-made.” 

This shows that the cause of creation is asat and not atma. While 
in some other Upani 9 ads we find that Utada is the cause of creation 
Asm the passage Chh. I. 9. 1, we find that akfida is the origin of the 
universe. Similarly in another passage we find that Prana is the origin of 
the universe: “ All these creatures enter verily into Prana,” &c. (Chh. I. 
11. 4). Tn another passage asat is said to be the cause of the universe 
.(Taitt. II. 7. 1.) In another place sat is said to be the cause of the 
universe, as Chh. Up. VI. 2. 1. :-“Sat alone was in the beginning.” 
Again we find that avyakta is said to be the cause of the universe, as 
in Bri. Up. 1.4. 7. “Now all this was then avyfikrita (undeveloped), 
at became developed by form and name.” Thus the Upanisads are not 






IV PADA , IV ADHIKARANA , Stl 13. 


1 


3Eha$ya .] 


consistent, as regards the cause of the universe; whether it is sat or 
asat, akasa or Praria , avyakrita or dtman , all these are mentioned as 
cause of the universe. TJius it is not possible to ascertain that Brahman 
alone is taught in the Upanisads as the cause of the universe ; while it 
is possible to say that Pradhana alone is taught to be the cause of the 
universe, as we find from the passage of the Bri. Up. already quoted 
above. Moreover the words sat and asat, Prdya or dkdsa, and avydJzrita , 
can very well be applied to Pradhana, for they are some of them the 
effects of Pradhana, such as ukarfa and Prana, while others are the names 
of Pradhana, itself. While these terms cannot be all applied to Brahman. 
Of course, in some passages we find that atma and Brahman are also said 
to be the cause of the universe ; but these two terms can be applied to 
Pradhana also. The literal meaning of the word atman is 'all-pervading/ 
and Pradhana is all-pervading, while Brahman literally means that which 
is pre-eminently great (brihat); and so Pradhana may be called Brah¬ 
man also. While Pradhana is called asat in its aspect of modified things 
and it is called sat or being in its causal or eternal aspect. Similarly 
it is called Prana as it is an element produced from it. And the terms 
thinking, &c, represented in those passages may also apply to Pradhana 
in a metaphorical sense, meaning commencement of action. So when the 
Upanisad says: ‘ It thought let me become many/ it means that 

Pradh&na commenced the action of multiplication. Therefore all the 
Upanisad passages relating to creation harmonise better with the theory 
of Pradhana being the creator than of Brahman. 

( Siddhdrita ).—This objection is answered by the author in the next 
Sutra:— 

Note The Sanskrit of the passages referred to abovo are given below 

<nsns[T srrara: myp i i i 

I i l I i 

5 ^: || (Taitt. II. 1. 1.) 

“ From that Atman sprang dkasa, from akasa air, from air fire, from lire water, 
from water earth; from earth, herbs, from herbs food, from foodsoocl, from seed man.” 

sisrar i cTcft I i i 

ii 

“ The Non-Being (Asat) -was this in the beginning; from it arose the being (Sat). 
That made itself its Self. Therefore it is called the Self-made.” (Taitt. II. 7.1). 

sni?qsi?cr sflwit trcnnoir ii 

“What is the goal of this world?" He replied : “the AkAsa, all beings verily come 
out of the Akasa, and merge into the akasa. The Ak&sa is greater than these; the akasa 
is the refuge.” (Chh. I. 9. 1). 





: L<L 


VEDAWA-SUTRAS. I ADIIYAYA. 


[Govivmi 


ii y i! sim *fcr tram ^Ttfra f sn i*uft 

Who is that deity? He replied: ‘‘Prana. All these beings verily (come out of 
PrSi*a and) merge into the Prana ” (Chh. I. 117.). 

“ The SAT alone was in the beginning.” (Chh. YI. 2.1). 

rT^Sf ^5fratf?TJTr#^rmTWTTrai^ II 

“ All this was then avy&kpita, it became vyakpita (dovelopecl) by name and form.” 
(Br. Up. I. 4. 7). 

SUTRA I. 4.14. 

q^T || \ \ 8 | ^ \\ 

3>rra^r Kflranatvena, as a cause, by being the cause. *s( Cha, and. 
srramrtf Akarfadisu, with reference to akafo and the rest. Yatha, as. 
s*l’TI%: Vyapadistah. described. Ukteh, on account of being declared. 

14. The Brahman is described in the Upanisads as 
cause of akasa and the rest, and the Brahman so described 
must be taken to be the cause of the universe, and not 
dkasa and the rest which are created by Brahman.—122. 

COMMENTARY. 

The word ‘cha’ is used in the Sdtra in the sense of ‘but,’ and 
removes the doubt raised in the preceding passage. Tt is possible to 
ascertain from the Vedanta texts that Brahman alone is the sole cause of 
the universe, because with regard to ether and the rest, Brahman as 
described in the Upanisads is declared to be the cause. “ The Brahman 
as described ” of the Sfitra means the Brahman distinguished by omni¬ 
science, omnipotence, and other qualities as described in the defining Sdtra 
I. 1. 2. That Brahman alone is described in the Vedantas to be the 
cause of fiMda and the rest. Thus the passage of the Taitt. Up. If. 1. ], 
says “ Brahman is true, infinite and intelligence and shows that He has 
the qualities of omniscience, etc. This very Brahman is said to be the 
cause of the universe in the next sentence “from that Self (iitman) sprang 
akaiia, etc.” Therefore, the word Self or Atman used here must refer 
to Brahman as described above—sattyam jnanamanantam—and not taken 
in its etymological sense of all-prevading. Similarly in the Chh. Up. 
VI. 8. 1. “sad eva somya idam agre ash ”—“Being alone was in the 
beginning, one only without an equal,” shows that SAT was in the begin- 
ing. And the next verse shows—“He thought—let me become many—“And 
He created light, etc.” Here also the creation of light, etc., proceeds 
from an intelligent being, who thinks, and therefore the SAT of this 
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passage must mean Brahman, who thinks ; and not Pradhana, an unintel¬ 
ligent entity. Thus wherever creation is described, it refers to Brahman 
as defined in the beginning, namely a being who is omniscient, omni¬ 
potent, etc. Of course effect is similar to the cause, and therefore, some¬ 
times an effect is spoken of as cause. But this argument can apply in 
the case of Brahman also. For where the text describes alcasfa or 
Pi4na to be the cause of the universe, we say they really mean Brahman 
and not Pradhana, for though they may be the effect of Pradh&na in a 
secondary sense, they are the effect of Brahman. This we shall explain 
later on in detail. The five words atman, tikasa. Pram, Sat, and Brahman, 
literally denote all-pervading, all-luminous, all-controlling, the Essence, 
and the Great, respectively, and so in their literal sense also, these terms 
are more appropriate with regard to Brahman, than with regard to 
Pradhana. While the term ih.?an “thinking” is absolutely inappropriate 
with regard to Pradhana, and a metaphorical meaning is given to this 
term by the Sahkhyas, in order to harmonise their theory with the texts. 

The next Sutra explains the two words asat (non-being! and avydkri- 
ta (undeveloped). These two words in their ordinary sense cannot be 
applied to Brahman, for He is neither non-being, nor undeveloped. There¬ 
fore, those Upanisad texts which say that creation proceeds from the 
non-being or the undeveloped, must be now explained. 

Noth : The word iksan is found in the Chhaudogya passage referring to Sat. 
Vido YI. 1. 1. Chhandogya. 

SOtRA 1. 4. 15. 


% i s [ || 


Sam&karsat, from its relevency, from its connection. By 
drawing m (the word Brahman from a contiguous sentence). 

15. The words asat and avaykrita also denote Brah¬ 
man, because of the relevency of that meaning in the 
passages where they occur; and because the word Brahman 
may he drawn into the sentences, where these words occur 
from the passage near them.—123. 

COMMENTARY. 

The word Asat occurs in Taitt. Up. IT. 7. in the following 
passago i ® 

i ?rert I II 

“ In the beginning this was non-existent (asat). Prom it was born what exists. 1 ' 
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This passage is preceded by the following :— 

‘ He wished, may I be many, may I grow forth. He brooded over Himself (like a man 
performing penance.) After He had thus brooded, He sent forth (created) all, whatever 
there is. Having sent forth, He entered into it. Having entered it, He became sat (what 
is manifest) and tijat (what is not manifest), defined and undefined, supported and not 
supported, (endowed with) knowledge and without knowledge (as stone) real and unreal. 
The sattya (true) became all this whatsoever, and therefore, the wise call it (the Brahman) 
Sattya (the true)/ 

On this there is this Sloka :—‘ In the beginning this was non-existent (asctt). * 

This shows that the word 4 asat 9 refers to Brahman, which is the 
subject under discussion in the previous verse. The word -here does not 
mean 1 non-being 9 or ‘ non-existent , ’ but it shows that before the creation, 
the distinction of names and. forms did not exist, and Brahman also then 
did not exist in the sense tliat he was not connected with names and 
forms. And as he had then no name and form, he is said to be asat or 
non-existent. In fact, the text of the Taitt. Up. in this portion deals 
with Brahman, for in a passage in the same Valli (II. 4. 1.) we find it 
stated that Brahman is bliss, and this Brahman called bliss which is 
treated in verse V. is the subject-matter of this seventh anuvaka also. 

Note.—The word asat here cannot mean matter or non-be ng, because in this very 
passage we find that the description given of it can apply only to Brahman, and not to 
matter or non-being. To understand it we give the whole passage here :— 

“ In the beginning this was non-existent (asat). From it was born what exists (sat). 
That made its Self, therefore it is called the Self-made. That which is Self-made is a 
flavour (can he tasted) for only after perceiving a flavour ono can perceive pleasure. Who 
could breathe, who could breathe forth, if that bliss (Brahman) existed not in the ether 
(iu the heart) ? For Ho alone causes blessedness/' 

When he finds freedom from fear and rest in that which is invisible, incorporeal, 
undefined, unsupported, then he has obtained the fearless. For if ho makes but the 
smallest distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage.) 

On this there is also this Sloka 

From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Indra, yea Death runs as the fifth. ” 

This shows that asat here cannot mean anything but Brahman. Even in this sixth 
anuvaka the seer of this Upanisad clearly says that Brahman is not asat in the literal 
meaning of that word, therefore when he uses the words “asat was in the beginning, ” he 
uses it in a sense totally distinct from its ordinary denotation. Thus in the sixth anuvaka 
wo find 

4 He who knows the Brahman as non-existing (asat), becomes himself non-existing 
(asat). Ho who knows the Brahman as existing (sat), him we know himself as existing 
(sat). ' 

Iu the Clih. Up. also we find that asat in the sense of non-being 
absolutely is not tlie source of creation. Thus Chh. Up. VI. 2 I. begins 
with the famous text: Sad eva somyedam agra asid ekaui evadvitiyain, which 
means “ Being was in the beginning one only, without an equal. ” That 




passage refutes later on the view that asat was in the beginning. This 
also shows that asat could not but mean Brahman, and it means 
Brahman in his latent state, when this world, which we call “ sat ” was 
not. The Chhandogya passage VI. 2 1. starts by putting two hypotheses, 
namely SAT was in the beginning, and ASAT was in the beginning and 
then it goes on to say :— 

“ Some say that a sat was in the beginning, one only without a 
second.” And it refutes this theory by saying, “how can it be, that 
being or sat could come out of non-being or asat. ” The implication is 
how can that which is absolutely non-being or asat can have any relation 
to time also, and how can we say that asat was ? To say that asat was 
means that non-being existed, which would he an absurd proposition. 
For all these reasons the asat of Taitt. Up. refers to Brahman. 

Similarly, the word avyakrita of Bri. Up. 1. 4. V. also means 
Brahman there. It literally means undeveloped and is generally applied 
to Prakriti. But in the passage above referred to, it could not have that 
meaning. To understand this we give the whole passage here : — 

Now all this was then undeveloped (avyakrita). It became developed by form and 
name, so that one could say,‘He, callod so and so, is such a one. , Therefore at present 
also all this is developed by name and form, so that one can say, ‘ He, called so and so, is 
such a one . 1 

He (Brahman or the Self) entered thither, to the very tips of the finger nails, as a 
razor might be fitted in a razor-case, or as fire in a fireplace. 

He cannot be seen, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name ; when thinking, mind by name. All these are but the names of 
His acts. And he who worships (regards Him as the one or the other), does not know Him, 
for He is apart from this (when qualified) by the one or the other, (predicate). Let men 
worship Him, as Self, for in the Seif all these are one. This Self is the footstep of every¬ 
thing for through it one knows everything. And as one can find again by footsteps what 
was lost, thus he who knows this finds glory and praise. 

The word avyakrita used in the above passage is to be understood 
to mean Brahman as the Inner Self of the undeveloped. We must draw 
in. the word Brahman from the subsequent passage “ he entered in it up 
to the nails, ” and explain avy&h'ita in the light of the subsequent 
passage. It would thus appear that Brahman alone, by the mere force 
of his will, hx&omes developed in name and form, and avyftkrita or 
undeveloped, therefore means the state of Brahman, in so far as He has 
not yet evolved through name and form. Otherwise, if avyakrita were 
taken as referring to Prakriti, it would go against the whole current of the 
Vedanta texts, and against the Sutra which declares that all Vedanta 
texts refer to Brahman. It is thus a settled conclusion that Brahman is 
the sole cause of the universe, and not Pradhana. 
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ADHIKARANA V.—The Purusa of the Kaus Up. is 

Brahman. 

The Sahkliya raises another objection, and the author refutes it. 
In the Kausitaki Br&hmana the sage Bal&ki promises to teach Brahman 
by saying. I shall tell you Brahman. ’ And he goes on to describe 
sixteen things as Brahman, beginning with the sun. All these, however, 
are set aside by the king Ajatasiatru who says none of them is Brahman. 

len tie sage Balaki is thus silenced, Aj&tasiatru gives the teaching 
about Brahman in those words : — 

^ ^ liwra I hr % J^TFUlf ST % 

n 

He who is the cause of these different persons and to whom there 
belongs this kannan, He is to be known.” 

Note. -The Sdnkhyas explain the above mantra thus : — 

‘ He who is the cause of these different purusas and to whom there belongs this 
karman, He indeed is to be known. 

, mentions first the Purusa in the sun as Brahman. Then on being 

refuted by Ajatasatru, he goes on mentioning the various Spirits (Purusas) in the moon, in 
the lightning, in the thunder-cloud, in the wind, in the ether, in the fire, in the waters, in 
tho mirror, in tho shadow, in the echo, in the sound, in the sleep, in the body, in the right 

eye, m the left eye. Thus Balaki exhausted all his idea of Brahman. Then Ajatasatru 
asks him thus 

Then verily the son of Balaka became silent. Ajatasatru said to him, * Thus far only 
(reaches the knowledge,) O son of Balaka? 1 ‘ Thus far only ’ he replied. Ajatasatru 

said, ‘Speak not proudly without cause, (saying) “Let me tell thee Brahman. ” O son 
of Balaka, He who is the maker of these spirits, whose work is all this, Ho verily is the 
being to bo known. ’ Then truly the son of Balaka came up to him with fuel in his hand, 
saying, Let the attend thee (as my guru). 

Ajatasatru said to him. This I consider contrary to nature that a Ksatriya should 
instruct a Brahniana. Come, I will tell thee all I know. Then having taken him by the 
hand, ho set forth. They came to a man asleep. Then ho pushed him with his staff, and 
he at once rose up. Ajatasatru said to the son of Baldka, ‘Where, Oson of Balfika, lay 
this spirit asleep, where was all this done, whence came lie thus back’ ? Then the son of 
Balaka knew not what to reply. Ajatasatru said to him. This is where, O son of Balaka, 
this spirit lay asleep, where all this was done, and whence he thus came back. Tho 
vessels of the heart named Hita proceeding from the heart, surround the great membrane 
(round the heart); thin as a hair divided into thousand parts and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams so ever, he abides in these. 

{Doubt.)— Here arises the doubt:—Does this Upanisad teach tlie 
Puru§a of the Sa&khyas, who is the enjoyer and the Superintendent of 
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the Prakfiti, or does it mean the Blessed Visnu, Lord of all? The 
phrase—“ to whom this work belongs”—connects the being to be known 
with work ; and such a being is mentioned there as the enjoying soul, the 
ruler of Prakriti. Further, both of them go to a sleeping person. That 
also shows that the teaching here given is about the human soul, and not 
about the Lord. Further on, also, the text treats of the enjoying soul, in 
the sentence : ‘ As the master feeds with his people, nay, as the people 

feed on the master, thus does this conscious Self feed with the other Selfs.’ 
Therefore, the passage relates to the individual soul. The word Prana or 
life applied to him is also appropriate, for Praiiahere means the individual 
soul, in so far as supporting life. The sense of the Upani^ad passage is 
this. He who is the cause of different persons residing in the sun, &c., 
and who is instrumental towards the retributive experiences of the 
individul souls, and to whom there belongs Karman, good and evil, to 
which there is due his becoming such a cause, He indeed is to be known, 
His essential nature is to be recognised, in distinction from Prakriti. 
Thus the 8afikhyaV Jiva is the object of knowledge taught in this 
IJpanisad. And, therefore, the Brahman which Ajata^atru promised to 
teach is this Jiva in a state of emancipation and free from Prakriti ; for, 
as a matter of fact, there is no other I^vara except the emancipated soul. 
And thinking, &c., also are appropriate to such a soul, and He is ruler of 
Prakriti who is the mother of the universe. 

( Siddhdnta .) This objection of the Sa/ikhyas, the author answers by 
the following Sutra :— 

sOtra i. 4.1C. 

n t m H ii f® 

Jagat, the world, Vacliitvat, because of the denotation. 

16. The word ‘ karman’ in the Kaus. Up. does not 
mean work, but it denotes creation or the world .—124. 

COMMENTARY. 

In this passage, the individual soul of the S&hkbyas is not the topic 
discussed ; but the Supreme Person, the sole object of the Vedanta teach¬ 
ing. The whole difficulty arose from the sentence “ to whom this karma 
belongs,” and if the word karma were taken in its ordinary sense, the 
above passage could not refer to Brahman, for Brahma/! is not bound by 
karma. But the word karma there is accompanied by the word jagat; 
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m the above Upamsad, and therefore, we take this word karma there to 
mean the universe consisting of the individual souls and matter, (spirit 
and matter). In fact, the force of the word is this. In the phrase to 
whom tips work belongs, the word karma refers to the universe, because 
Brahman is the cause of the universe, and therefore, the word karman 
must refer to the word world. The truth is this :-Tlie word karma is 
derived from the root kri, ‘ to create, to make and it means here creation 
and not work and not the technical karma. And when this meaning 
can be given to karma, it is wrong to give it the meaning of good and 
evil actions. When karma is taken to mean‘creation’ also, then the 
word etat “ this” also receives its proper force. It removes then the 
doubt that the individual soul is the creator. And according to the Safi- 
khyas the idividual soul is not the creator, for creation belongs to Prakriti. 

Nor can you Safckhyas say, that Purusa may be called ‘creator’ by Adhyasa 
or superimposition and connection with Prakriti, for according to Safckh- 
ya the Puiusa is asafiga, or free from all connections. Therefore, the 
above passage does not refer to the Jlva of the Sahkhyas, but to the 
Supreme Lord, who alone is the creator of this universe. ' This also frees 
Ajatasatiu from the censure of having told a lie, for lie promises in the 
opening passage “ I will teach you Brahman,” and when Balaki mentions 
sixteen Purusas one after the other, he tells him this is false and himself 
then goes on to teach the true Brahman. Thus Ajatatfatru implies that 
the various Puru§as of Balaki were not the true Purusa and he (Aj&tarfatru 
was going to tell the truth). Therefore it is clear he meant to teach some 
Person, other than the various persons spoken of by B&laki. If he also 
meant to teach a Jiva, then there would be no difference between his 
teaching and that of Balaki whom he implicates of^teaching a false doctrine. 

His teaching is, therefore, something different. He says, “ The 
various persons mentioned by Balaki. are not Brahman, but that they are 
creations of Brahman, and that He is the maker of those persons.” What 
he meant to say is, that the Being of whom this, namely, the universe, is 
the karma or creation, is the Supreme Loi'd and the Highest Cause. 

Note :~The passage which gave rise to the doubt was the phrase “ yasya va etafc 
karma sa vai veditavyah” “ of whom verily this is the karma, He ought to be known.” The 
word karma generally means the good and evil deeds of a Jiva, and so the above passage 
was open to misconception. But the word etat in the same passage is the real key to 
right interpretation. Of whom THIS is the work. To what does the word THIS refer ? 

It, in fact, refers to the sixteen persons inentiond by Balaki. Therefore, the word work 
does not mean here the good and evil deeds of the Jiva, but the world or the universe. 

The Purvapaksin raises another objection saying there are inferen¬ 
tial marks in this Upanisad passage pointing to the Jiva and the 
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circumstance that the mention is made of the chief vital air or PrAna we 
must hold that this section treats of the Jiva and not of the Highest Self. 
This objection the author disposes of in the next Sdtra : 

S&TRA I. 4.17. 




Jiva, the individual soul. Mukhya-prflna, the principle 

life breath, the chief vital air. fajfrg; Lihgat, because of the inferential marks. 
H sm Na Ui, not thus. Chet, if. ^ Tat, that, VyAkhyatam, has 

been explained. 

17. If it be objected, that in the above passage of 
the Kaus. Up., we have characteristics given, leading to the 
inference that either the Jiva, or the Chief Prana, is the 
subject taught there, and not Brahman ; we reply that this 
is not so ; for the reasons already given in Sutra I 1 31 

-125. 


COMMENTARY. 

In the SAtra I. 1. 31., which dealt with the topic of the dialogue 
between India and Pratardana, this objection was raised and answered. 
All those arguments would apply here also. There it was shown that 
when a text is interpreted as referring to Brahman, on the ground of a 
comprehensive survey of its initial and concluding clauses, all other 
inferential marks which point to other topics, such as Jiva or Prana, &c., 
must be so interpreted, that they may harmonise with the principal 
topic. In this passage also, the initial clause refers to Brahman, in the 
sentence ‘ Shall I tell you Brahman ? ’ So also the concluding clause is, 

‘ Having overcome all evils, he obtains pre-eminence among all beings,' 
Sovereignty and supremacy, yea, he who knows this.’ Thus initial and 
concluding clauses here also refer to Brahman ; and if in the middle of 
this passage we find any mark, from which Jiva or any other topic may 
be inferred, we must so interpret that passage as to refer to Brahman 
in order to avoid contradiction. Nor is this topic redundant, as beini 
already taught in Sfttra I. 1. 31, for the chief point discussed here is the 
word karma, which was liable to misinterpretation. Therefore this 
Adliikarana does teacli something new. 

An objection is raised :-The word karma was in grammatical cons 
traction with the word etat in the above Upanisad passage and s 0 the 
the word karma was explained as this universe, and though the word 
PrAna also found there is in construction with etat and so is applied to 
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Brahman, and thus the whole context may be applied to Brahman, so 
far as these two words are concerned ; but how do you get over the dif¬ 
ficulty of the other references in this very passage to Jiva. The words 
i karma and Prana have been interpreted by you as meaning the universe 
and Brahman, because the word etat is there in construction with them. 
But there is no such word in regard to Jiva, and from the questions and 
answers given in this passage, we find that the Jiva is taught to be 
Brahman, and that there is no separate Brahman other than the released 
Jiva. The reference to Jiva is very clear in this passage ; and admitting 
your argument that the topic here is Brahman, the thing taught is that 
there is no Brahman other than the Jiva. The question asked in the 
above passage is, “ Where, 0 Balaki, did this person sleep? Where was 
he? Whence did he thus come back?” This shows that the question 
relates to Jiva only. And that the place wheie the Jiva goes to sleep 
are the nfiris: and all the sense-organs become one in this Jiva at the 
time of sleep ; and this Jiva is called also Prana here. Thus the whole 
question and answer shows, that reference is to the Jiva. And when 
the awakening takes place, the Jiva comes out from the place of sleep. 
Thus the whole passage proves that the topic is of the Jiva, and that Jiva 
who is called here Prana is Brahtnan. To this objection the next 
Sfitra gives an answer. 


sOtra. i. 4. 18. 




Any&rtham, a different meaning or purport. 5 Tu, but. Irfapf: 
Jaiminib, Jaimini. sm Pra&ia, from question. wjHiUReur VyAkhyanabhyam, 
from answer, or explanation, ’ufa Api, also. =?* Cha evam, and thus. 

Ake, some, that is some texts. 

18 The sage Jaimini thinks that the mention made 
of the Jiva in the above Upanisad passage has another 
meaning, namely, it aims at conveying the idea that Jiva is 
different from Brahman, becuse the question and answer 
shows it; and some recensions show it clearly.—126. . 

COMMENTARY. 

The word tu “ but ” shows that the above doubt is wrong. The 
description of Jiva, in the passage under discussion, is not with the 
object of showing that the topic is that of the Jiva, or that the Jiva is 
Brahman. But it aims at showing, according to the opinion of Jaimini, 
that the Jiva is separate from Brahman. Why do you say so ? Because 
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the question and answer in the above passage shows it. We give the 
whole passage here to understand properly the discussion raised :— 

1 Then verily the son of Balaka became silent. Aj&tasatru said to him 4 Thus far 
only (reaches thy knowledge), O son of Balaka ?’ ‘ Thus far only / he replied. Ajatasatr u 

said, ‘Speak not proudly without cause, (saying) “ Let me tell thee Brahman, ” O soil of 
Balaka. He who is the maker of these spirits, whose 'work is all this, He verily is the 
Being to be known. ’ Then truly the son of Balaka came up to him, with fuel in his hand, 
saying ‘Let me attend thee (as my guru). ’ Ajatsatru said to him, ‘This I consider con¬ 
trary to nature that a K?atriya should instruct a Brahmana. Come, I will tell thee all 
I know. Then having taken him by the hand, he set forth. They came to a man asleep. 
Aj&tasatru called him, (saying) ‘ Oh thou vast one, clothed in white raiment, king Soma.' 
The man still lay asleep. Then he pushed him with his staff, and he at once 
rose up. Aj&tasatru said to the son of BaUkft. ‘ Where, O son of Balaka, lay this 
spirit asleep, where was all this done, whence came he thus back ?’ Then the son of 
Balaka. knew not what to reply. Ajatasatru said to him, ‘ This is where, O son of Balm, 
this spirit lay asleep, where all this was done and whonco ho thus came back. The vessels 
of the heart named Hita, proceeding from the heart, surround the groat membrane (round 
the heart),* thin as a hair divided into a thousand parts ; and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams soever, he abidos in these. 

‘ Then is he absorbed in that Prana. Then the speech enters into it with all names, 
the sight enters with all forms, hearing entors with all sounds, the mind enters with all 
thoughts. -When ho awakes, as from blazing Are, sparks go forth in all directions ; so from 

is soul all the Pranas go forth to their several stations, from the Pranas go forth the 

devas, from devas the worlds. This is the true Prana, identical with Prajna, entering 

us body and soul, it penetrates the nails and hairs of the skin. Just as a razor placed in 

a razor-case, or fire in the home of fire, thus this soul, itself Prajna, enters this body and 

hold fh h S ana UaiIS ' TkG inf0pior souls foUow Soul, as the houso- 

no d, the householder. As the householder feeds with his household, and as the house- 

thol , T , Q householder, so this,Soul, itself Prajna, feeds with those souls, and thus 
t ose souls feed on this Soul. As long as Indra did not know this Soul, so long the Asuras 

VVh0[l ho knew Ib > fchou having conquered and slain the Asuras, he attained 

too/rrr 3 °! aU 8 ° dS and a11 b ®i n S 3 > he attained sovereignty and empiro. Thus 
it with him who hath this knowledge, having destroyed all sins,-he attaineth the 
pre-emuionce of all beings and sovereignty and empire, who knoweth thus, who knoweth 

Uie question “ where was this person when asleep, &c., ” and the 
answer “ when sleeping, he sees no dream, then he becomes one in that 
rana alone, &c. ” shows that Jiva is separate from Brahman. So also 

I 6 P / sage - “ from that s ^f the organs proceed, each towards its place 
rom the organs the gods, from the gods the worlds, Ac.,”—all this shows 
a the passage teaches Brahman as something separate from Java. The 
won Prana here means the Supreme Self, because ETe is well-known as 
iat into which the soul enters and sleeps. In Him the Jlvas merge in 
sleep, and in Pralaya ; and from Him they come out on awakening. The 
mention of the veins or the uadis is not to show that they are the abode of 
the Jiva in deep sleep, for the abode is Brahman, called Prana here, but 
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that these nadis or veins act as gateways merely to the abode of sleep. 
The whole passage thus teaches that the Supreme Self is the abode, to 
which the tired Jiva goes after the day’s labour, to find rest in sleep, and 
from which it comes out in the morning to begin his work again. 

Not only Jaimini is of this opinion, but in the recension of this 
Upanisad story according to the Vajasaneyins, a clear distinction is drawn 
in their texts, between the Jiva and Brahman. In their reading of the 
dialogue between Ajata^atru and Balaki, they use the word Vijnanamaya, 
and read it as different from Brahman. The text is :— 

“ Where was then the person, consisting of intelligence, and from whence did he thus 
come back?—Whan lie was thus asleep then the intelligent person, having through the 
intelligence of the senses, absorbed within himself all intelligence, lies in the ether that 
is within the heart. ” 

Now the word ‘ ether 5 is known to denote the Highest Self ; c/. 
the text ‘there is within that the small ether’ (Chh. Up. VIII, 1. 1). 
This also shows that the Supreme Lord is the object of knowledge taught 
in* this Upanisad. 

Adhikarcma VI.—The Atman of the Br . Up. IV. 

5. is Brahman and not jivatman. 

{Visaya). —In the Bri. Up. there is a dialogue between Yajiiavalkaya 
and his wife Maitreyi. In the course of his teaching, after premising 
“ verily a husband is not dear, that you may love the husband, but that 
you may love the Self, therefore the husband is dear, &c., &c.,” he goes on 
to say “ Verily everything is not dear, that you may love everything, but 
that you may love the Self, therefore everything in dear. Verily, the 
Self is to be seen, to be heard, to be perceived, to be marked, 0 Maitreyi! 
When the Self has been seen, heard, perceived and known, then all this is 
known. ” 

{"Doubt). —What is this Self which is to be seen, to be heard, &c. Is 
this the jiv&tman, taught by the Sankhyas, or is it the Supreme Self? 

(Purvapak§ct).' —The Pfirvapaksin says it refers to the S&fikhya jivfi- 
taman or Purusa, because the opening clause begins with the statement 
about husband, wife, &c., and love for them. In the middle also there 
is reference to jivatman, when it is said. “ When he has departed, there 
is no more consciousness.” This also shows that the reference is to a 
transmigrating soul, subject to birth and death, love and hatred. So also 
the concluding statement “ how should he know the knower, ” also shows 
that the individual soul, who is the knower, is the topic of discussion. Of 
course, there is this statement also contained here, that by knowing the 
Self, everything else is known, and so one can say that the Self referred 
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to here cannot be the individual soul, but the Supreme Self; for the 
knowledge of the individual soul does not lead to the knowledge of all. 
But this is no valic^objection, for all created objects are for the sake of 
enjoyer, namely, the individual soul. Therefore, when the soul is known, 
we can figuratively say, that all objects are known, for they exist for the 
sake of the soul. Similarly, the objection is raised that this passage 
teaches also that the knowledge of the Self leads to immortality, therefore 
the Self should be the Supreme Self and not the individual soul or Jiva, 
for getting a knowledge of the Jiva is not a cause of immortality. This 
objection is also not valid, because according to Safikhya system also, 
immortality is obtained through the cognition of the true nature of the 
Jiva viewed as free from all erroneous imputation to itself of the 
attributes of non-sentient matter. Thus all other characteristic marks, 
iu the above passage of the Bri. Up., by which one may think that 
they refer to Brahman, should be explained away. Therefore, says the 
purvapaksin, the discussion here is about the jivatman, and not the 
Supreme Lord, and Prakriti ruled and guided by the Jiva, is the cause of 
the universe. 

(Siddhdnta). —This objection the author removes by the following 
Sutra :— 

T° understand this Adhikarana wo give below the entire passage of the Bri. Up. 
fourth Adhyaya, fifth Brahmana. 

sTgrarr^ft ^*3^ crfi? ^>rsrtsp?«r 5 u 

1. Y&jfiavalkaya had two wives, Maitreyi and Katydyani. Of these, Maitreyi was 
conversant with Brahman, but Katydyani possessed such knowledge only as women 
possess. And Yajuavalkaya, when he wished to get ready for another state of life (when 
he wished to give up the state of a householder, and retire into the forest) 

qsRnntfa IRK 

2. Said, “Maitreyi, verily I am going away from this, my house (into the forest) 

Forsooth let me make a settlement between thee and that Kdtydyani.” ' 

w trere ¥m>; *urt ^ ^ 

^ trsrr^r rar ^ 

3. Maitreyi said:‘My Lord, if this whole earth, full of wealth belonged to mo t „ 

me should l be immortal by it, or not ? V* cl to me, toll 

* No,’ replied Yaj navalkaya, ‘ like the life of rich people will bo thy life r„* +lt 
IS no hope of immortality by wealth. y 1 e# B * there 



pgr ' )"% 1 -J'• .’V .</*'. V ^ ij.?. ^Vs'V-i 4 , v/V '•**.■ rf ’v!' r {’ .• '- 1 - 
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4. And Maitreyi said, 4 What should I do with that by which I do not become im¬ 
mortal ? What my Lord knoweth (of immortality), toll that clearly to me/ 

*r far*71 I sft ?rf£ 

^srcTsr^rr^T^Trfji ft art^rmw g ft fftfapaircreftfft n ^ n 

5. Yajiiavalkaya replied : * Thou who art truly dear to me, thou hast increased what 
is dear (to me in thee). Therefore if you like Lady, I will explain it to thee, and mark 
well what I say." 

jt wt ^ qfft: fftftT sRsnwwsg ctr qffts 

fa% ¥rafft ; * ttt ^ srmr fft^r TCrerrctR^g ^wni smn firar 

vr^fcrj 57 err ^ qjrarq gsrr: fsrciT gsns fft*n 

wrfR, 57 m ^ fftiji fsro srgramjRsg qrrorc fftri fJr?r wqfft. 

57 TTMrit q^igf q;mrc q57sr fsi^r TRFRTWreg ^mra qsren fftqr wgrf^r. h 
gr ^ agnm qrom ar^r ?*to TOrenarag «Rrarq srgr fftft wsrfft-, * qrr ^ 
fftft sresrraRsg «Kmfq firq srarfft ^ qr ^ sternf 
q;mT55r 55t5KT: fftqr WTJRflWrsg ^JTFT 55f^T: faqr 5T err ^ 

^RTJftq fqr: fftqr SR^TrflR^g apwra ftsw fimr ¥7qf5rr ; 57 qi ftf P7t 
TOR ^?TS fft^T 7R5RTr*R*jJ TOR fftqi *nrf% ; ?7 qr ^JcTRt 
tor ^rfft fftsTbo *r5rtr57*3 tor ijmfft fftmtSo mnm 
mwm q>mro sraf fsR trwiTO^J to*i ^ fiR *r% ; tott ^ fSR: 
sterafr jrt aft fftfspanfacrsft fttarRifft ft sift *ft fftwm y(% 
sr fftffRu. 11 % 11 

6. And he said: * Verily a husband is not dear, that you may love the husband ; but 
that you may love the Self, therefore a husband is dear.' 

4 Verily sons are not dear, that you may love tho sons ; but that you may love the 
Self, therefore sons are dear.’ 

4 Verily, a wife is not dear, that you may love the wife ; but that you may love the 
Self, therefore a wife is dear.’ 

‘Verily, wealth is not dear, that you may love wealth ; but that you may love the 
Self, therefore wealth is dear.’ 

4 Verily,* cattle are not dear, that you may love the cattle ; but that you may love 
the Self, therefore cattle are dear.’ 

‘Verily, the Brahman-class is not dear that you may love the Brahman class; but 
that you may love the Self, therefore Brahman-class is dear.’ 

‘Verily, the Ksatriya-class is not dear, that you may love the Ksatriya-class ; butthat 
you may love the Self, therefore the Ksatra-class is dear.’ 

“ Verily, the worlds are not dear, that you may love the worlds ; but that you may 
love the Self, therefore the worlds are dear.” 

‘Verily, the devas are not dear, that you may love the devas ; but that you may love 
the Self, therefore the devas are dear/ 

4 Verily the Vedas are not dear, that you may love the Vedas; but that you may love 
the Self, therefore the Vedas are dear 

‘ Verily, creatures are not dear, that you may love the creatures; but that you may 
love the Self, therefore the creatures are dear/ 
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‘Verily everything is not dear, that you may love everything ; but that you may 
love everything, therefore everything is dear.’ 

‘ Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Maitreyi l 
When the Self has been seen, heard, perceived, and known, then all this is known.* 


aw ri TOsrreffswiwTriHt nwr ^ sra* sre 

5j?nf5r?r 

’FT^j’rs^srrrff^ ^rrf^ z st^f 

?wft[ ?T^«wrmr 11 vs n sr ?mr 

«T n^rin^r ^^WIiaiRT^r 

gT 5 T 5 gft ll c 11 ?jqT 51^*1 •* ^iW i 

5tf**f g 5t*%* 5If qrroft ^TR: II Ml 

7. ‘ Whosoever looks for the Brahman-class elsewhere than in the Self, was abandon¬ 
ed by the Brahman-class. Whosoever looks for the Ksatriya-class elsewhere than in tho 
Self was abandoned by the Ksatriya-class. Whosoever looks for the worlds elsewhere 
than in the Self was abandoned by tho worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas. Whosoever looks for the Vodas elsewhere 
than in the Self, was abandoned by the Vedas. Whosoever looks for the creatures else¬ 
where than in the Self, was abandoned by the creatures. Whosoever looks for anything 
elsewhere than in the Self, was abandoned by any thing.’ 

This Brahman-class, this Ksatriya-class, these worlds, these Devas, these Vodas, 
all those beings, this everything, all is that Self. 

8. ‘Now as tho sounds of a drum, when beaten, cannot bo seized externally (by 
themselves), but the sound is seized, when tho drum is seized, or the beater of tho drum 

0. ‘And aslthe sounds of a conch-shell, when blown, cannot be seized externally 
(by themselves), but the sound is seized, when tho shell is seized, or the blower of the 

slioll J 

st srrarrRPJ * stFBTsgs^isgsE h 

wra snsts^^fcTs n *o h ° 
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Refqi fiRTnfmt qig^R- 

H^rX, srarercrRRr qr^rNiPHite X ^efqf Icjwt qptqrpRn n ^ n 

12. ‘As all waters find their centre in the sea, all touches in the skin, all tastes in the 
tongue, all smells in the nose, all colours in the eye, all sounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hand, all movements in the feet, 
and ail the Vedas In the speech/ 

sr &?srqr3ftrc*T«cRfcqTgi: ?^*t tcsr qlfir m qftsq q p m -RRfo 
srarrutw crr^qtgfqqsRfir q ster 

Irtr gng resqq : 11 H 

IS. ‘As a mass of salt has neither inside nor outside, hut is altogether a mass of 
taste, thus has indeed that Self neither inside nor outside, but is altogether a mass of 
knowledge; and having risen from out the elements, vanishes again in them. When ho 
has departed, there is no more knowledge ( name), I say, O'Maitroyi, 1 thus spoke T&j fiaval- 
kya, 

tRpa *rr ^qw^ re w i’ ft fq q wi sit qr^fim firaHnSrfir 

^ m ntf s^TPifsRtfrt qr ^R*ncws 3 f^sf%«roi 11 kh 11 

14. Then Maitreyi said: ‘Here Sir, thou hast landed mein utter bewilderment. 
Indeed I do not understand him.’ 

But he replied : ‘ Maitreyi, I say nothing that is bewildering. Verily, beloved, that 
Self is imperishable, and of an indestructible nature.’ 

qq fir aMfoq wqfir erfij^R *?r wfe qfqcR fsrafir qfifcR 
**rq?r qfq?R sq^faq^fq qfi[cR |cr* ^^Tfir arfifeR *?r qgq 
ar%<R *qJti% qf^R fqaprifir qsr rft «b 

% firsrqclq qX qrqfirqtqqRq q>^ JH^rcr^r « 

qj faarRtqro^X^* firaRTfir a %q fqsiRt- 

qicFr qq ftfir a % *jiT^$3TFzrf a a fi; snqq$fi=r%T 

a «rq% a fqsrRKqt #r fqsn^qrf^gqji^snsrqTfii 
®5Rq?TRfiTfir |RRT qTqqsqqt fqSTITK l| ^ l| qsqjf artST^U II q II 

15. ‘For when there is as it were duality, then one sees the other, one smells the 
other, one tastes the other, one salutes the other, on© hoars the other, one perceives the 
other, one touches the other, one knows the other ; but when fctedf is only all this, hocw 
should he see anothor, how should he smell another, how should he taste .another, how 
should be salute another, how should ho hear another, how should he touch another, how 
should he know another ? That Self is to be described by No, no !3He is incomprehensible, 
for he cannot be comprehended, he is imperishable, for he cannot perish, he is unattached, 
for he does not attach himself; unfettered, he does not suffer, he does not fail. How 
0 Beloved, should he know theknower? Thus O Maitreyi l Thou hast been instruct¬ 
ed. Thus far goes immortality. Having said so, Yajnavalkya went away (into the 

foresfc) ‘ SftTRA I. 4. 19. 

.11 * I in H n 

qrnR Vakya, (of the) sentence. ^TOlST Anvayat, because of the connection, 
or the connected meaning. 
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19. (The whole of the above text of the Bri. Up. 
refeis to the Supreme Self only); for (thus alone a satis¬ 
factory) connection of its sentences (can be made out).—127. 

COMMENTARY. 

In this portion of the Bri. Up. the Supreme Self alone has been 
taught and not the Jiva of the S&ftkhya system. Why do we say so? 
Because by studying all that has gone before that passage, we find that 
it is related to Brahman, which is the subject-matter of the whole text. 
In fact, the whole sentence “ the Self must be seen, Ac.," can give a proper 

meaning, when so considered, in connection with all that precedes or 
follows it. 

This construction ofBie sentence is further strengthened by the 
opinion of the three sages Admarathya, Audulomi, and KiWakritsna. 

SOtRA I. 4. 20. 

II \ I 8 | || 


JIRUU Pratijna, promise, enunciation. Siddheh, of fulfilment Rwir 

Lingam, mark, A&narathyah the sage Aiimaratbyi. ' 

. 20, ^ The word Atman in the sentence ‘ Atman must 

be seen, Ac.,’ must mean the Supreme Self), because thus 
alone the promise made (that by the knowledge of the Self 
everything is known) can he fulfilled. This fulfilment of 
the pratijna is the mark that the word Atman here refers to 
the Supreme Self. This is the opinion of Asmarathya.—128. 

COMMENTARY. 

Y&juavalkya laid down the proposition “ by the knowledge of the 
Self everything is known.” This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jiva-self. 1 f 
when he says m a subsequent passage “ the Atman must be seen heard’ 
&c. he could not have meant the Jivatman, but the Paramatman for 
the knowledge of the Jivatman cannot lead to the knowledge of’ jH 
vvliile on the other hand, the knowledge of the Supreme Atman who t 
the supreme cause, leads to the knowledge of everything else’beca„«« 

it is its effect. Nor can you say, the knowledge of every effect is l 

a figurative speech, and the knowledge of the human soul 
.ive ly be said to lead ,o the knowle/ge of the u21 »orZ if" 
a figurative speech merely, and having promised that bv th* t , T 
Of .he Seif everything is known, then Yaj^kya ^ £ 
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u whosoever looks for the Bralitnanjclass^elsewhere than in the Self was 
abandoned by the Brahman-class, whosoever looks for the K$ati;a-class 
elsewhere than in the Self, was abandoned by the Ksatra-class, &c.,” 
for this shows that he meant by the word Self, the Supreme Self, the 
abode of the Brahman, Ksatra and other classes, and support of the 
whole universe, and who is in every form. This is impossible in the 
case of any self other than the Supreme, for He alone is the support 
of the universe. Moreover inverse 11 he says “As clouds of smoke 
proceed by themselves, out of lighted fire kindled with damp fuel; thus 
verily 0 Maitreyi, has been breathed forth from this Great Being what 
we have as Rig Veda, Yajur Veda, Sama Veda, Atharvangirasas, &c.” 
This also shows that the Self about which Yajiiavalkya is speaking is 
the Supreme Self, and not the Jiva-self, because lie is represented as the 
Creator of the whole universe, and all that it contains; and it is not 
possible in the case of the Jiva-self, who is in the bondage of karma. 
Nor a compassionate and true teacher like Ydjfiavalkya would teach his 
wife Maitreyi the truth about the Jiva-self and not about Brahman, when 
she had proved her worthiness for it, by discarding all wealth; and 
desiring only release. The knowledge of the Jiva-self never leads to 
immortality, while there are numerous texts which declare that tire 
knowledge of the Supreme Self alone is the cause of Mukti. Therefore, 
the Atman of the passage under discussion is the Supreme Self. 

Now an objection is raised again: The Atman of this passage 
must be the Jiva because dearness, etc., is attributed to it, in the shape 
of husband, wife, &c., and that it is the transmigrating self and therefore 
Jiva. Nor is it proper to explain 6tman as param&tman, merely because 
thereby the promise (of knowing everything by knowing one) is fulfilled. 
Nor is it right to say that the worshipper of God becomes the creator of 
all and the support of all : and gives satisfaction to*alI. Norris it right 
to quote the following verse of the Padma Pur&na in support of your 
position :—“He who has worshipped Hari has given satisfaction to the 
whole universe. All animals feel delighted there, all plants and living 
things get satisfaction thereby. ” This is merely a poetical exaggeration, 
for the worshipper of Hari does not^show forth the power of satisfying 
the whole universe. We do not find it as a fact 

To this objection the author replies :— 

Sf/TRA I. 4. 21. 

M I « I M H 






Srgfififssrcr. Utkramisyatajji, of the person about to depart, or about to 
approach the Supreme at the time of Mukti. q# Evam, thus. «rT3T*r Bhavat, 
condition; evam-bhavat means " on account of this condition 0 namely, 11 becom¬ 
ing beloved of all, &c." Iti, thus, Audulomih, the sage Audulomi. 

21. In the opinion of Audulomi, the human soul at the 
moment of entering into Release acquires all these con¬ 
ditions of the Purusa.—129. 

COMMENTARY. 

The word u tin-ami sy a tab means “ of a person who has become 
perfect in his practice and is about to attain the Supreme Self.” Such 
a wise man acquires this state (evam-bhSva) namely, becoming dear to 
all, etc. Therefore, the word atman used in the initial clause of this 
passage also means the Supreme Self, and not the. Jiva-self. This is the 
opinion of the sage Audulomi. The meaning of the initial passage is this : 
“ Verily a husband is not dear that you may love the husband, but that 
you may love the Self, therefore the husband is dear.” This means, if 
one thinks that for the sake of the husband or for my sake I should 
become dear to him, this will not make the husband dear to her, but 
when you love the Self, namely the Supreme Self, then your husband 
will love you, for through the Supreme Self flows all the love of the other 
seifs, and the grace of the Supreme Self on His devotee makes every other 
inferior self love that being. 

Note The Lord blesses his devotees by saying “ Let every object be pleasant to 
my devotees and useful to them. Let my devotees having me in thoir heart, as their 
ruler and guide be pleasant to all objects useful to them." This blessing of the Lord 
is the object which the devotees always desire to attain. Husband, &c., appear dear to 
the devotees not because they are husband, &e., but because they are the abode of the 
Supreme beloved, the Lord. And thus thinking, every object becomes helpful to the 
devotees, and becomes pleasant to them. 

The word ‘ kama’ in the above sentences means “ wish or will ” 
and the phrase “ atmanastu kam&ya” means “ to fulfil the will of the 
Supreme Self, to carry out the will of the Supreme Self. ” The force of 
the Dative case in the word kamaya is that indicated in the Panini Sutra 
2. 3. 14 S. 581. When the Lord is worshipped with perfect devotion, He 
causes every object to become pleasant and dear to His devotee. As we 
read in the Bhftgavata : “ One who is humble, calm, quiet in mind, and 

controlled in conduct, and who is content in his heart, finds the whole 
universe full of joy, for such have I made it for him.” 

Or, the passage may mean, to please the husband or to carry out 
the will of the husband, it does not make the husband dear, but to cany 
out the will of the Supreme Self, the husband is made dear. As we read 
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m the Bh&gavata “ Who is a greater object of endearment than He by 
relation to whom' everything else becomes dear, whether it be Prana or 
Buddhi, Manas, or body, wife or children, riches or wealth, &c." In this 
interpretation, the word kama must be taken to mean ‘happiness.’ That 
is to say, it is the joy of the Supreme Self that makes the husband dear, 
&c., not the husband by his own power. Therefore, by connection with 
whom, by the mere will of whom, or by relation with whom, even an 
unpleasant thing becomes pleasant, that Hari alone should be searched. 
He alone should be questioned, He alone should be seen for He is the 
Most Sweet. Moreover the word Atman used here cannot mean the Jiva, 
for this reason also, that the primary significance of this word is the 
Supreme Lord. It is only in a secondary sense, that Atman means 
jivAtman. Therefore, in the initial clause “ Atmanastu k&mAya” in the 
middle clause “ Atna&vA are drastavyah,” the word atman means the 
Supreme Self m both places. We cannot take the word Atman to mean 
Jiva in the initial clause, and to mean the Supreme Atman in this middle 
clause. Tor if you were to do so, we should be going against the well- 
known maxim of interpretation by which one and the same word, occur¬ 
ring in a single passage, must be interpreted in the same way. Other¬ 
wise there would arise the fallacy called vAkya-bheda or splitting of the 
sentence. Even if we were to split the sentence, and interpret the wordf 
Atman in the intitial clause as meaning the jtv-Atman, and in this middle 
clause as meaning the paramAtman, we do not gain anything thereby. 
For the Atman is taught as the object to be seen, and as the means to lead 
to immortality, which the atman of the initial passage could not evidently 
bo, and the command that Atman must be seen would he useless with 
regard to the Jiva-Atman. Audulomi is evidently a nirguna atnmvAdi 
and his opinon is that the sole nature of Atman is intelligence only. As 
we find from Sfitra IV. 4. 6. How can then, we ascribe to this Audulomi 
the view that in the state of Release, the 6oul manifests divine powers. 
For according to him, in the state of Release, the soul is pure intelligence 
only, and has no other powers. Moreover Audulomi is not against Bhakti 
and in order to remove avidyA and to manifest the true nature of the Self, 
namely the pure intelligence, Audulomi does countenance the view that 
Hari must be worshipped. For in a subsequent Sutra his view has 
been set forth, that Bhakti is necessary in order to get Brahma-knowledge. 
That Sfitra is Arttvijyam iti Audulomih tasmai hi parikpiyate (III. 4. 
45). Thus Bhakti alone is the accomplisher of all desires and nothing else. 

Let it be so. But the explanation is open to another objection. 
In the same passage we find in verse 12-;—* 






M As a lump of salt, when thrown into the water becomes dissolved into water and 
cannot bo taken out again, but whenever we taste water it is salt, thus verily O Maitroyi, 
does this Great Being, endless, unlimited, consisting of nothing bub knowledge, risp 
from out these elements, and vanish again into them. When ho has departed there is 
no more consciousness. I say, O Maitreyi.” 

How do you reconcile this statement with your theory that the 
whole passage of this dialogue between Yajfiavalkya and Maifcreyi refers 
to the Supreme Self and not to the Jiva? Evidently the above extract 
can refer only to the Jiva, for it states that when a man dies, there is 
no consciousness left. Therefore, it is more appropriate to explain the 
whole of this dialogue as having reference to the Jivatman of the Safikhya 
philosophy, than to the Paramatman of the Vedanta. 

The doubt thus raised is answered in the next Sfltra. 

sOtra i. 4. 22 . 

n i ? i ^ u 

Avasthiteb, because of abiding, because the Brahman abides 
within the Jiva. 5% It*, thus. Kasakritsnah, the sage Kaiakritsna. 

22. Kasakritsna is of opinion, tliat departing from 
the body in the above passage, though primarily applicable 
to the Jiva, applies to Brahman also, on account of its abid¬ 
ing within the individual soul.—•130. 

COMMENTARY. 

Brahman is to the human individul soul, like the lump of salt to 
water ; both are in dissolubly united together. It is this Brahman, which 
is denoted in the above passage as “vijMnaghana,” “consisting of 
nothing but knowledge,” and is other than the Jiva. He is called the 
Great Being, endless and unlimited, attributes which apply only to the 
Paramatman. The death mentioned there is only with reference to the 
Jiva in a secondary sense. It is really the Brahman that passes out of 
the body, and as Brahman abides within the Jiva, He is said to g 0 out 
of the body, when the Jiva goes out. The above passage really teaches 
that Brahman is inside the Jiva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul. According to the opinion of K&dakptsna, the Great Being, endless 
and unlimited, consisting of nothing but knowledge, is the Supreme Self 
and not the individual self, because the distinction is drawn between 
these two, in this passage, where one is spoken of as salt, and the other 
as water. 





yedAnta-sutras. r adhyAYa. 


[Oovinaa 


^ 21 ., ., 

lo recapitulate, Maitreyi asks Yajnavalkya the means to immortali- 
ty, when she says : “ What should I do with that by which I do not 

become immortal ? What my Lord lcnoweth (of immortality), tell that 
to rae. To this question, Yajnavalkya replies :— 

Verily the Atman is to be seen, to be heard, to be preceived, to be marked^ O 
Maitreyi! When we see, hear, percoive, and know the Self, then all this is known. ” 

Ikus ke^declares the means of attaining immortality, namely, 
knowing the Atman. Then he mentions some of the characteristic 
marks of this Atman in the passage :— 

* Now as the sounds of a drum, when beaten, cannot be seized externally (by thom- 
solves), but the sound is seized, when the drum is seizod, or the beater of the drum.’ 

4 And as the sounds of a conch-shell, when blown, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the shell.’ 

This shows the means of meditation, namely, the control of the 
senses. Thus to get immortality, the only means is worship of and medi¬ 
tation on the Lord, and the method of such worship and meditation con¬ 
sists in the control of our senses and mind. Thus having given general 
instruction as to meditation and worship, Y&jnavalkya goes on to expand 
the idea of Brahman, and TIis all-creative power, iri the next two verses :— 

10. As clouds of smoke proceed by themselves out of a lighted fire kindled with 
damp fuel, thus, verily, O Maitreyi, has boon breathed from this Great Being what wo 
have as Rig Voda, Yajur Veda, Sama Veda, Atharvangirasas, Itihasa (logends), Purina 
(cosmogonies), Vidya (knowledge), the Upanisads, slokas (Verses), Sutras (prose rules), 
Anuvyakhyanas (glosses), Vakhydnas (commentaries). From him alone all these wore 
broathod forth. 

11. 4 As all waters find their centre in the sea, all touches in the skin, all tastes in 
the tongue, all smells in the nose, all colours in the eye, alPsounds in the ear, all percepts 
in the mind, all knowledge in the heart, all actions in the hands, all movements in the 
feet, and all the Vedas in speech. 

Thus having repeated the object of meditation, and the means of 
meditation, in the above two verses; Yajnavalkya winds up with the 
saying “ as a lump of salt, when thrown into water becomes dissolved 
into water/’ &c., in order to encourage the aspirant, and increase his 
desire for getting Moksa or immortality. He shows, in this passage, that 
an aspirant for immortality is always in the presence of his Lord, as 
water is always in contact with the salt. But the person who does not 
worship the Lord, gets separated from the Lord, and of him it is said 
that the Lord rises out from these elements, and vanisketh again in the 
end. This rising and vanishing of the Lord applies only to the Jiva 
who does not worship the Lord, and who therefore constantly undergoes 
repeated births and deaths ; and is bound to the wheel of Safis ira, because 
he identifies himself with his body, and does not know the Supreme Self. 
Then Y&jfiavalkya goes on to say i “ When he has departed there is no 
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more Sanj iia (egr); which means, when a person who has reached Mukti, 
(for “departed” here means “attaining Mukti”) by final separation from 
all bodies, there is no more san j an or distinction of names, with regard 
to Mukta Jiva. For names like man, angel, deva, etc., are applicable only 
so long as the Jiva has a body. As in the state of Mukti, the Jiva has 
no such body, he has no such sanjii& or name. His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
knowledge and he unites in his self all elemental forces, and does not 
think of himself as a man or a deva, etc. Then YAjflavalkya goes on to 
say : “ For when there is, as it were duality, then one sees the other, 

one smells the other, &c. ’ This shows that even of the released or Mukta 
Jivas, the Supreme Lord is the abode, and such Jivas are not apart from 
Brahman, for being apart from Braman is duality. And he further adds 
“ how should we know him, by whom he knows all this,” which means 
that the Lord is a most difficult object of knowledge. And YAjflavalkya 
ends by saying: “How, 0 Beloved, should we know the Knower?” 
Which means, ‘ how can that omniscient Lord be known, without His 
grace and without worshipping Him.’ The only method of knowing Him 
is his worship, coupled with His grace. Thus even in the last sentence, 
YAjnavalkya reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortality itself consists in attaining 
the Supreme Self. Thus in this. BrAhmana of the B ( -i. Up. the topic 
throughout is the Supreme Self, and not the Purusa of the SaAkhya 
philosphers, nor their Prakriti, guided and ruled by such Purusa. 

Adhikarana VII.—Brahman is both the operative 
and the material cause. 

{Vi?aya.) Having thus refuted the theory of PradhAna and Purusa 
of the Niridvara SaAkhya, the author now refutes the doctrine of Serfvara 
SAfikhya, namely, Yoga ; and proves that all passages and texts of the 
Upaniijads, referring to the cause of the universe, are to be interpreted 
referring to Brahman, the Supreme Self. Thus we find the following 
texts:— 

ii 

From that Self (Brahman) sprang ether (Akasa, that through which we hear) ; from 
ethor (air that through which wo hear and feel); from air, fire (that through which wo 
hoar, feel, and see); etc. -Taitt. II1.1. 

srr wfa strap?! i St* 3n?rrft i q^ 

srfNr, &c. h 
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That from whence these beings are born, that by which when, born they live, that 
into which they enter at their death, try to know that. That is Brahman.—Taitt. II 1.1. 

srtsf 11 ^rcr, si| snn^ II 

* In the beginning, my dear, there was that only who is one only without a second/ 
It thought “may I be many, may I grow forth.”—Chh. Up. YI. 2.1. 

sn qsrra i i e aW-j. 

3 11 

In the beginning all this was self, one only ; there was nothing else blinking whatso¬ 
ever. He thought “ shall I send forth worlds.” He sent forth these worlds.—Aitar. Up. 

1 . 1 . 2 . 


(Doubt ).—Now in these passages is Brahman to be considered as 
merely the operative cause or the operative as well as the material cause ? 

(Pdrvapah^a ).—The Phrvapaksin says, that all these passages of the 
Up>anisad Rhow that Brahman is the efficient cause only of creation, and 
not its material cause, and though matter is said to come out of Him, it 
is so said metaphorically only. In fact, the creation is always said 
to proceed from the Tksan or thinking of Brahman, or looking of Brah¬ 
man. Therefore Brahman is the creator of the universe in the same 
sense as a potter is said to be the creator of a pot. The material cause 
of the universe is the eternal Prakriti. Moreover, the material things of 
the world have more resemblance with the primordial matter-stuff Prakriti, 
than with Brahman who is pure intelligence. Nor can you say that the 
efficent cause is itself the material cause. For we find in this world, 
that the material cause is always the inert matter, separate and distinct 
from the efficient cause, which is always an intelligent being. Thus the 
material cause of pot is the material and non-sentient clay, while the 
efficient cause is the intelligent being, the potter. Similarly, we find in 
this world one single effect, the result of many different contributing 
causes, and instrumental agencies. Therefore, we cannot discard the 
well-known rule of experience and say, that one and the same Brahman 
is both the material and the operative cause of the world. Therefore, it is 
Prakriti, superintended by the Lord, that modifies itself and constitutes 
the material cause of the whole universe, while Brahman is the operative 
cause alone. Nor is this the theory of ours based upon mere reasoning. 
We have authority for it also :— 

fosrrc sRsrtasrr (*n*jr) nssrarjnrt ctsit** i 

3^TfvifgcTT smgt i 
*rr » 






fwrw 11 

vq'THfsRqTWtt awr f%*Jt II 

^TO*fa3*mret n^fin1 
gsjfSr'stfa 5?refjjpT?lr il 

( 4< Tlie mother of all changes, the non-intelligent, having eight-fold form (the fivo 
elements and in anas, buddhi and Ahahkara) unborn, permanent, is Park pi ti. The Lord 
thinks of her and being controlled by the Lord and superintended by Him, she creates the 
universe and commanded by Him, she produces all these effects. Under His guidance sho 
creates all these objects for the benefit of the soul.”) Her who produces all effects, the 
non-knowing one, the unborn one wearing eight forms, the firm one—she is known (by the 
Lord) and ruled by him, she is spread out and incited and ruled by him, she gives birth to 
the world for the benefit of the souls. A cow she is without beginning and end, a 
mother producing all beings white, black and red, milking all wishes for the Lord. 
Many babes unknown drink her, the impartial one, but one God only, following his own 
will, drinks her submitting her to him. By his own thought and work the mighty God 
strongly enjoys her, who is common to all, the milk-giver, who is honored by the holy 
sacrifices. The non-evolved when being counted by twenty-four is called the Evolved/* 
(Chullika Up.) 

The two verses preceding these are also given below :— 

55M: a 

fasrewi fhr&sr 11 

All men seeing, do not see this brilliant Hamsa having eight feet, 
and three cords, this unchanging jewel existing in two conditions and 
refulgent with light. 

Note .—The eight feet are the five elements, earth, water, air, fire and 
other, mind (manas) intellect (Buddhi) and self-consciousness (Ahamkara). 
The three cords are either Dharma, (virtue), Artha (profit) and Kama 
(pleasure), or the gunas or the three nadis. The two conditions are the 
subtle and the dense bodies. The 4tman is like a necklace on our 
throats, but we do not see it. The Hamsa literally means the destroyer 
of ignorance. 

jjjrerctTS* i g*n- 

i mam* 11 

When the dark ignorance, the deluder of all men, the great Nesci¬ 
ence, the veil covering the Lord, is rent asunder, then he sees the nirguna 
Lord, within him, dwelling in the Buddhi, in the cavity containing all 
gunas. He the Blessed Child, the Eternal Youth is to be seen by medita¬ 
tion alone and not otherwise. 

So also the Sm|iti (Visnu Purana):— 

qfafera rtin *ro: gtoro srraRt i 
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^rerrsnf aRrttd ?rrt: | 

oshrPTfosrifrr ¥r^r. <?fb ii 
ftfa'rwnifcn# a=r*f i 
STORWCtftljcn ?7rft I ^55T5 ItR?j: || 

“As a scent, by its mere contact with olfactory nerves, produces a mental change 
(though it does not directly act on the mind), so the Supreme Lord, without any direct 
action, produces vibrations (ksobha) in matter. As Space, Time, &c., by their more 
presence are said to be the cause of the growth, &a., of a tree, though they do not directly 
cause such growth, &c., so the Lord Hari, without undergoing any modifications Himself, 
Is said to be the cause of the universe. 

In the act of creation, the Lord is merely a concomitant (nimitta) cause, and not an 
active agent, the creative forces (Saktis) are verily the primary causes.” 

Theiefoie texts which declare that Brahman is the material cause 
of the universe, should be somehow explained away. 

(Siddh&nta). —To this the author answers :— 

StfTRA l . 4. 23. 

II ? I 9 I ^ fl 

Prakritih, the material cause, the Prakriti. ^Cha, and. gf^tr Pratijnd, 
the proposition to be proved, promisory statements, the enunciation, 
Drisfanta, illustrative instances. Anuparodhat, on account of this 

not being in conflict. 

23 . Brahman is the material cause also, because this 
view is not opposed to the illustrations and the proposition 
sought to be established, in the Upanisad texts under consi¬ 
deration.—131. 

COMMENTARY. 

Brahman ie not only the operative cause of the universe, but is the 
material cause as well; for thus alone is harmony established between 
Upani§ad texts which show the propositions to be established and illustra¬ 
tions -to be given. Thus in Chh. Up. VI. 1 3. weifind Uddalaka asking 
his son Svetaketu, who had returned from his teacher’s house, after having 
finished his days, conceited, considering himsef well read and stern :— 

& ^ fqcitsnqr srer * I 

safari: «?m*n sarssr ? fmfojr=sr 

*£?r%crt tfcki imm ?nn^swsrf$tt ^ht- 

HcwRRrrcr ferarrerfafcr «iref 3 »t*rs h strait 

“ Svetaketu, as you are so conceited considering yourself so well-read and so stern, 
my dear, have you ever asked for that Adesa (generally translated as instruction, but 
meaning here the Ruler) by which wo hoar what cannot be heard, by which wo perceive 
what cannot be perceived, by which we know what cannot be known.’* 
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Here the proposition to be proved is the existence of that Ruler or 
Adefla by knowing whom alone, everything else is known. This Ade&t 
or Ruler must be the material cause also., otherwise how can His knowledge 
lead to the knowledge of the material universe. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cause. In the case of the potter and the pot, 
the two causes are different, not so however here, for the above passage 
clearly shows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra¬ 
tions given iii the whole of that chapter of the Ghh. Up. prove the same. 
Thus to give a few illustrations :— 

dr‘ fairer -s ssnacrarcwra htjtN 

ii u ii ^ hI‘ fasrra® **n- 

arparcwiff srau* n R ii 

** ¥rq^tfcf n \ u ?! | ^5 ^ptf^ci 

w & ?f«nr iTsjre n v ii 

“ My dear, as by one clod of clay all that is made of clay is known, the difference 
being only a name, arising from speech, but the truth being that all is clay. 

5. And, as my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all is gold. 

6. And as my dear, by one pair of nail scissors all that is mado.'of iron (karsn£ya- 
sam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that Adesa. 

These illustrations show that by knowing the material cause, you 
know the various substances or effects of that matter, and they are oppos¬ 
ed to the view that Brahman is only the operative cause. Nor is it possi¬ 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says “ you can know this universe by mere knowledge of Brah¬ 
man alone.” Therefore, for the sake of harmony between the proposition 
to be established and illustrations given therein, we conclude that Brah¬ 
man is the material cause of the universe, while the text expressly 
declares Him to be the operative cause as well. 

StfTRA 1. 4. 24. 

^ in 121 w u 

ssmiwaiT Abhidhya, will; reflection. 3<rfscrRl Upadefot, on account of ins¬ 
truction or teaching, or statement. =qr Cha, and, on account of the statement 
of many creations. 







24. Brahman is both the operative and the material 
cause of the universe, because of the statement that the 
creation is His will and because former creations were also 
from His will.—132. 

COMMENTARY. 

The force of “ Cha” or “arid” is to include creations that have gone 
before. The text says: — 

I srarhlfcT i uqtsusRi sr cprwstt i 
?j 3 tgr i fassr i ?r^;gr i i i srer 

WST^II (TAITT. Up. II. 6. 1 .) 

IIo wished, may I be many, may I be many, may T grow forth. He brooded over him¬ 
self (like a man performing penance). After ho had thus brooded, He sent forth (created) 
all, whatever there is. Having sent forth, He entered into it. Having entered it, He 
became sat (what is manifest, and tyat (what is not manifest). 

This' also shows that from the Supreme Self conies out this universe, 
consisting of sentient and non-sentient beings, and dwelling in various 
localities, and all this is merely the result of the will of the Lord ; so it 
is established, that He is the material as well as the operative cause of 

the universe in this creation, as well as in all the previous creations. 

S&TRA 1. 4. 25. 

II VISION 

Saksat, directly. Cha. and ; (lias the force of inclusion), svra 
Ubhaya, both (the material and the operative cause). srraRT* Amn&nat, because 
of direct statement. 

25. And both are directly stated, therefore, Brahman is 
both the material and the operative cause—133. 

COMMENTARY. 

The force of ‘ cha ’ is here that of denoting inclusion. The scripture 
directly states that Brahman is alone the material as well as the operative 
cause of the world :— 

far Pr? I 

asr ^ *rctomrT ftrsag: i 

uutf^nnt trstt srasfrfa It smrarrergs gsRfft sireraui 

Wh.at was the tree, what wood in sooth produced it, from which they fashioned out 
the earth and heaven ? 

Ye thoughtf ul ones enquire within your spirit, whereon he stood when he established 
all things. Brahman was the wood, Brahman the tree from which they shaped heaven and 
earth; ye wise ones I tell you, it stood on Brahman, supporting the worlds.—(Rig Veda I, 
81, 4) and (Taitt. Brahman II. 8, 9. 0.) 
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The question asked here, and the answer given, shows that Brahman 
is botli the material and the operative cause of the universe. The “ tree ” 


here refers to the material cause, and its effects are heaven and earth. 
The Lord of the world, created the heavens and the earth, from the tree 
which was its material cause, and that tree was Himself. “ They fashion¬ 
ed ” is in the plural number, but the sense is really “ he fashioned.” The 
anomaly of the plural number used for the singular is a Vedic license. The 
question is put from the worldly point of view, namely, what is the 
tree, what was the support of that tree, what was the support of the uni¬ 
verse, what materials and instruments were used by Brahman when 
creating. To all these worldly questions the answer given is transcenden¬ 
tal, and shows that Brahman is not to be judged by any worldly standard. 
He is transcendental in His attributes and substance, and thus is both the 
operative and the material cause of the universe. 

sOtua 1. 4. S6. 

qfoumrci m i $ i H u 

Atmakriteb, on account of making itself. Parinamat, 

owing to modification. 

26. Brahman is the operative as well as the material 
cause of the universe, because of his making himself so, and 
by modifying himself into the universe.—134. 

COMMENTARY. 

In the Taitt. Up. II. 6. we find I “he wished may I be 

many ” and a subsequent passage says that | “ itself 

made Its Self.” This shows that the object as well as the agent, in the 
act of creation, is the same Supreme Self alone, who was mentioned in the 
opening passage “He wished may I be many.” Thus He alone has both 
these forms, namely the agent as well as the object. But,—says an 
objector—how can one and the same being, established in one place as an 
agent, become also the object, with all its imperfections, etc. ? To this 
question the Sfitra answers by the word parinamat-Brahman becomes 
the object by modification. This parinAma or modification does not con¬ 
flict with the idea of Brahman being eternally unchangeable (Kutastha) 
for there can be a modification not in conflict with unchangeableness. 

Tbe truth of the matter is this. Brahman has three powers, as we 
learn from tbe following Srutis :— 

sMrqrajffcsn ii 
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Ho is tho Lord of Nature (Pradhdna) and of the soul (Ksetrajna) and tho regulator 
of Gunas. (Svet. Up. VI. 16).” 

sifofsiMfcr i «w*rarftoir ^ i \ 

“ His various powers are sung in the Vedas, the deeds of wisdom and deeds of 
strength, natural to him. (Svet. Up. VI. 8).” 

So also is the following Srnriti :— 

favssifrt;: qn sNn cronm I 

q»^r*r$«ir n 

44 The Vishnu Sakti is called Pard Sakti, Ilis power as manifested in the souls of men 
is called Apara Sakti. His third Sakti is called Avidya named also Karma." (Vis nit 
Purina). 

In the Sustras Brahman is described as being both the operative and 
the material cause of the world. He is the operative cause through his 
power called the Para Sakti. He is the maternal cause, through his other 
two Saktis called the Apara Sakti and Avidya Sakti, which work through 
the souls and nature (matter). As when a person is said to be a white 
man, it means that the attribute of whiteness is predicable of him, and the 
attribute of blackness cannot be applied to him. The qualities positive 
or negative exhaust their force with expressing ihe quality of the objects, 
and do not go further. 

The ^ruti also says :— 

faf?cTT$if ^snfer | 

w$r sr Stt pr^rr #5^ n 

“ Tho ouo, formless being, With his purposes hidden, who, with various powers , creates 
many forms ; from whom the world rises in the beginning and to whom it returns at the 
end, may he grant us good understanding. (Svet. Up. IV. I.) 

Thus with regard to the one and the same Brahman, both these 
powers are valid :—As the operative cause He is Kfi$astha or unchangeable, 
as the material cause He is Parinami or subject to modification; as 
possessed of subtle nature, He is the agent; and possessed of gross nature. 
He is the object. This we infer from illustrations of the clod of clay, &c. y 
given in the Chh. Up. VI. 1.1. as well as from the very words of this 
aphorism, which uses the term Parinamat. 

In this way we have thus refuted also the doctrine of Vivarta, which 
says that the world is an illusion, a superimposition on the true Brahma, fas 
the snake is a superimposition on the rope, which appears like a snake), and 
i^that the world is therefore not real. It is not possible that there should be 
the superimposition of the world on Brahman, as is the superimposition 
of silver on the mother of pearl, which through mistake may appear like 
silver. Because this superimposition presupposes that the object is in 
front of the person who falls into the illusion. But Brahman is not an 
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object placed in front of anybody, like the mother of silver or rope, 
because He is all-pervading. 

If it be said that Akaisfa or space is also all-pervading, but 
ignorant people superimpose upon it the qualities of colour, by say¬ 
ing the sky is blue, &c., and so an all-pervading object may be 
liable to superimposition; to this we reply, this is not so, because 
superimposition is not possible in Brahman, as it is in the case of Akasia, 
since Brahman is not an object of attainment or perception as Aka^a is, 
and it is never possible that Brahman can have any Upadhi. Moreover 
the appearance of a thing as something which it is not, is the same to all 
intents and purposes, as if that thing had changed its nature. And this 
is not possible, unless there is illusion, for without illusion there is not 
possible of mistaken appearance. This illusion being separate from Brah¬ 
man falls in the category of Vivarta, and thus we come to the vicious 
circle in reasoning. For we have to assume the existence of a separate 
entity called illusion, in order to explain the theory of Vivarta or illusion. 
In the Scriptures, the world is sometimes said to be a mere illusion, no 
doubt, but it is said so in order to produce disgust and indifference 
towards it, and not that the world is really non-existent or an illusion. 
Thus say the wise who know the truth. Had the world been a mere 
illusion and hallucination, then there would be no definite laws in this 
world, such as we find in the elements which constitute the world, such 
as a particular group of atoms constitutes a particular object, and that 
object always has the same number of atoms, neither more nor less. If 
the world were an illusion, we should expect the indefiniteness of elements, 
for illusion has no laws and may be subject to any change. The change 
of condition is seen only with regard to objects which are real and subject 
to law. With regard to objects which are non-real, and whose nature is 
not fixed, we cannot say that they can undergo any change of condition, 
for objects of illusion undergo changes at every moment, and such change 
is not a change of condition, but inherent in the nature of illusion. 
Therefore, the true Scriptural doctrine is that of Parinama, namelv, that 
the world is a modification of Brahman and is real; while the theory of 
illusion or Vivarta has no foundation in the Scriptures. 

SUTRA I. 4. 27. 

M I 8 I RMHI 

Yonih, the womb, the source. ^ Cha, and. Hi, because. 
Giyate, is sung, is described, or called. 

27. Brahman is both the material as well as the ope¬ 
rative cause of the universe, because some texts so describe 
Him.—135. De 
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COMMENTARY. 

The following texts of the Mundaka Upanisad call Him the yoni of 
the universe:— 

“ That whom the wise regard as the womb of all beings.” (X. 1. 6.). 

5rsT%rfHJi 11 

“ The Maker, the Lord, the Person, Brahman, the womb.” (III. 1. 6.) 
i?he word maker shows that he is the operative cause, while the 
term “ womb ” shows that He is the material cause also The word yoni 
or womb always denotes the material cause. As in the sentence The 
earth is the yoni or womb of herbs and trees, &c.” 

True, in ordinary language and in the Vedas, a distinction is drawn 
between the material and the operative cause, and ordinarily we do not find 
one person combining in himself both these qualities, for many causes 
are required to bring about any^ particular result in worldly life ; yet the 
express texts above quoted leave no room for doubt, that so far as God is 
concerned, He is both the operative and the material cause. 


Adhikarana VIII--All names are names of God 

(Visya).— The present section is commenced in order to show that 
there are no Upanisad texts, which would go against the propositions 
above established. There are some texts, which apparently establish 
that Pradhana or Siva or some other deity than Visnu is the cause of the 
universe, while others prove that the individual self, the Jiva is.such a 
cause. In the Sveta^vatara Upanisad we find the following texts, showing 
that $iva is the cause of the world-creation, &c., and not Hari : — 

“ The Pradhana is changeful; Hara (lit., the Destroyer) is immortal and unchange¬ 
able. The one God rules the changeable Pradhana and the unchangeable human soul. 
By meditating on Him, by communion and unity with Him, the world-illusion is com¬ 
pletely removed and comes to an end.” (I. 10). 

qfcr 5T farcfarro ?*?#*>!* fsrer fswtfiu i srsr^gRr- 
fcrsfcr *isg%rarera»r& fasarT gspufa ntqr: n rii 

u Rudra (K&, the killer of all pains) who rules all worlds with His powers, is one only 
—the wise do i&t acknowledge sa second. He exists behind all persons. He creates all 
the worlds, preserves them and rolls them up at the end.” (III. 2.) 

^ e h g*rqnr £3**? u « n 
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“ He who is the cause of the birth and the power of all the devas, Rudra, the Lord 
of all, the Omniscient, who, at the beginning begot Hiranyagarbha, may He grant us good 
understanding. (III. 4.) 

„ qgprsrnHrTsr sr ufaw hst ^ i ^ 

q fag gfrm* ^ grnift n ^ n 

“ When darkness is removed, there is neither day nor night, neither being nor non- 
being, but only the Siva aloue. He is unchangeable. IJe is adored by the Savitri. From 
Him flows the Ancient Wisdom.” (IV. 18.) 

The following texts similarly show that the creation proceeds from 
Pradhana :— 

jrarsjrf^grcisr srgTsrarfsFi®g% i 
srsrist awtrftr simrct jtctu ii 

“ From Pradhana (lit., the Best, the Chief) is produced this universe, it goes back into 
Pradhana, it is sustained by Him ; verily there is no other cause recognised by the wise.” 
The following text shows that the world proceeds from the Jiva : — 

^ i 

^ ■sr r it 

M From the Jiva (lit., the life, the Giver of life) proceeds all beings, they remain sus¬ 
tained by the Jiva firmly, they merge into the Jiva ; there is no higher cause than the 
Jiva.” 

(Doubt). —Here arises the doubt. Do the words Hara, &c., used in 
the above extracts, denote what they ordinarily mean or are they to be 
taken in their etymological significance, as denoting Brahman ? 

(Purvapaksa).— 1 These words must he taken in their ordinary signi¬ 
ficance, and denote Siva, Pradhana and Jiva, respectively. 

0 SiddMnta ).—This objection is met by the author, by the following 

Sfitra. 

S&TRA I. 4. 28. 

ssnwrn - sqi^THT: (I^ISR^II 

qjTST Etena, by this, by the method of interpretation indicated in the 
above sQtras. Sarve, all (words like Hara, Rudra &c.) Vyakhva- 

ta(i, are explained. ■ . 

&C ) —136 ThUS are be ^ explaiaed a11 words ( like Hara, 

COMMENTARY. 

The words like “Hara,” &, should be explaiaed by the method 
above indicated. All such words denote the Supreme Brahman, because 
all names andjvords are His name. As says the followiifg text 

5fmr% srfcr gsfn 11 

“ All names that exist among mankind have come out from Him the P,,™., i a 
irilv annlv to Himv •• mm, tfte 1 nrnsa (and so 


primarily apply to Him). ” 

Sllli 




i 


■ 





VEDANTA-SCjTRAS. I ADIIYAYA. [Govinda-Bhdfi 


y m 

The Bhftllaveya Sruti also says the same :— 

“Him denote all the names, they all declare the Supreme Brahman, 
the Lord Visum” 

Vairfampayana also has said that all these names are the designation 
of Sri Krisna. In the Skanda Purana also it is written— 

“ Excepting the names of N&rayana and such like, Hari gave all his other names 
(like those of Rudra, &c.) to different Deities.” 

The guiding principle, however, is this :-—Where there is no con¬ 
flict of teachings, there the names like Kara, Rudra and the rest, denote 
the respective devas popularly so called. But where there arises a con¬ 
flict, there these names denote the Lord Visnu alone. 

The repetition of the word vyakliyatah is meant to indicate the ter-^ 
ruination of the Adhyaya. 

Let onr hearts be ever fixed on the Lord Krisna, who as if in sport, creates, main¬ 
tains, and destroys the whole universe, who is the Supreme Lord, whose powers are in¬ 
conceivable, infinite and true; and in whom all the Vedas find their final goal and 
fulfilment. 

Here ends the fourth Pada of the first Adhy&ya. 

jVote._Thus the word Hara when applied to God means the Destroyer, who breaks 

up all the elements into their primordial state at the time of Pralaya. (Harati tnttvani, 
layabhimukhyam nayati); Rudra means the destroyer of all pains. (Rujam dr&vayati); 
J&va means the Blessed One, the Auspicious One, Pradliana means the Best, the Chief; 
Jiva means the Life, the giver of life ; and so on. 





SECOND ADHYAYA. 

First Pada. 



arfcftr%H3!i«r ^ap: si^g ft »rfft; II 

May that Lord Krishna be my refuge and goal, who with His 
discus called Sudardana protected in the womb of his mother Uttar a, the 
holy Parlksita, the son of Abhimanyu, even before his birth, from the 
burning arrows of the cruel son of Drona. 

Note'x :3 verso has a double meaning. It may be applied to Krishna Dvaipayana 
and the author of the Stitras also. 

In the first Adhy&ya, it was established that the Lord of all is the 
chief object, which the Vedanta texts teach ; that He is the material as 
well as the operative cause of all; that He is different from everything ; 
that He is the Inner Self of all things ; that He is free from all imperfec¬ 
tions ; that He possesses inconceivable infinite powers, and has measure¬ 
less auspicious qualities. This was established by the Samanvaya or 
correct interpretation of all the Vedanta texts. But in the second Adhya- 
ya, it would be proved that all contrary views establishing Pradhana to 
be the cause of the universe are wrong ; and it will reconcile the con¬ 
flicts of Srnriti and reasonings, which go to establish that contrary view, 
by proving that those reasonings are fallacious, and the systems of crea¬ 
tion, &c., established by the Vedanta are the only right view. Thus this 
chapter proves that the philosophy of Kapila is not supported by Vedanta 
texts. 

At first, the author of the Sfitras disproves that Safikhya is opposed 
to the sacred texts and removes the doubt that the Vedanta view contra¬ 
dicts those texts which establish the Safikhya theories. It shows that 
properly speaking, there is no foundation for the Safikhya view in the 
Vedanta texts. 

(Doubt). Here the doubt arises, whether the view that Brahman is 
the sole cause of the universe, as established by the reconciliation of the 
texts, in the first Adhyaya, is not contradicted by the Sankhya Sm.riti. 

(Ptirvapalt^a). The opponent says, if Brahman is the sole cause of 
the universe, then what becomes of those texts which establish the 
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Safikhya view that Pradhana is the material cause of the universe. Ac¬ 
cording to Vedanta, this S&fikhya Smriti would find no scope. Kapila, 
the author of Sahkhya, is called a Risi in the following text of the Svet. 
Up. 

*nrf: i 

“It is the one who superintends every cause, all forms and all germs; who sustains 
with knowledge the wise Kapila, the first born, and who saw him born."—(Svet. Up., V. 2). 

This sage Kapila is thus an authoritative person, because the fsruti 
itself calls him the Risi Kapila. This Risi acknowledges the validity 
of fire-sacrifices &c., as taught in the Karma Kanda (and is not a scoffer 
of ritualism like some other heretics). He has composed the Saftkhya 
Smriti, as Jnana Kanda, in order to teach men the nature and means of 
getting release, to those who desire Mukti. The first aphorism of his 
system is :— 

sr*T Atha, now. Tirvidba, three-fold. g:qr Dukl.ia, sorrow. 

Atyanta, complete. Nivrittih cessation. ?r?Ffr Atyanta, complete. 

Purusarthati the sumum bonum. 

“ The complete cessation of three sorts of sorrows is the highest end of man, ” 

In another aphorism he says:— 



Na, not. terf Dristfirtha, visible means. r%fe: Siddhih, attainment. 
f?rp: Nirvritteh, after cessation. srrq Api, also. ^gifrT Anuvritti, return. 

Dar^anat, because of being found. 

“ This cessation of pain is not possible by material means, because the relief afforded 
by them is temporary only ; and there is the recurrence of pain.” 

In this system the non-sentient Pradhana is the independent cause 
of the world; and Pradhana creates the world in order to give release to 
the bound jlvas, or for her own sake. Though insentient, it creates the 
world ; just as the insentient milk turns of its own accord into curd, &o. 
If, therefore, Brahman be held to be the sole cause of the universe, then 
the S&iikhya doctrine becomes contradicted and will find no scope any¬ 
where, because it is entirely devoted to the setting forth of theoretical 
truth and not practical duty, and if it is not accepted in that quality, it 
is of no use whatsoever. Therefore Vedanta texts should be so construed 
as not to contradict the system of Kapila who is a great authority. It can 
pot be said, that if we interpret Vedanta texts in conformity with. Safikkya, 







then Manu and other Smritis like that would be contradicted. There is 
no harm, if Smritis like Manu and the rest are contradicted on theoretical 
points, for such contradictions would not make those works useless. For 
Manu and similar works inculcate practical religious duty, and are autho¬ 
ritative in matters of Karma Kanda and will thus have a scope of their 
own. The Saftkliya Smriti, however, is purely theoretical. 

( Siddkanta ,).—This objection the author replies by the following 
Sutra:— 

StTTRA II. I. 1. 

ii * i % i ni 

Smriti, the Smriti, the Kapila philosophy. Anavaka&i, 

non-room, want of application, redundancy, Dosa, fault. STSTJf: Pra- 

saiigah, result. Iti, thus.^ Chet, if. ?r Na, not. Anya, other. 

Smriti, the Smriti. 3T^3KPtr AnavakS&x, non-scope or redundancy. 

Dosa, fault, Prasangat, because of the result. 

1. If it be objected that )the Kapila) Smriti will 
find no scope (under Vedantic interpretation) we say no; 
because (under the Sankhya interpretation) there would 
result the fault of want of scope for other Smritis (like that 
of Manu, &c.)—137. 

COMMENTARY. 

The word Anavakada means want of room, want of scope, in other 
words, becoming totally useless. The objection to the Vedanta texts 
being explained, by force of Samanvaya, as teaching that Brahman is the 
sole cause of the universe is, that the Sahkliya Smriti does not find any 
scope under that interpretation; therefore, the Vedanta texts ought to he 
explained in a way opposite to that which would appear from their super¬ 
ficial plain meaning. This objection is raised in the first part of the 
Sfttra. 

It is anawere'd in the second half of the Sfitra, which says, let it be 
so that the Safxkhya Smriti finds no scope, for otherwise other Smritis 
like those of Manu and the rest which are in harmony with the Vediinta 
teaching and which declare that Brahman is the universal cause, would 
become useless. Thus there is a choice of two evils ; should the Vedanta 
texts be interpreted in a distorted way, so as to give scope to the 
Safikhya Smriti, or should they be interpreted in a natural way, so as to 
give room to Manu and the rest. The greater evil is not to give scope to 
Manu and the rest. Manu and the Smritis like that, establish that the Lord 






is the cause of the creation, &c., of the universe, and that the theory of 
Kapila is not correct. Thus Manu (Chapter I. V.) says :— 

I USRTWrf^T II cTcT: 

ssPNjpTnwrac., siarayt JTfT^rf^f^rr: sn-ftf^trrfrripp ll 

$tTssnsi£tfc[*jsn®r; ^frrsaiTf>: *i*itcW i *nbj?rai2tisfeR«rt ^ ^5?- 

II ^TsfrraTW fa^f^flpsin JT3TT: I V<T ^fSnrNft cTT^ 

Stsnwrqgr^n smsr*j* i rrfe*w.*i% swsr apr 

srsfejtafWis: ii 

" This (univorse) existed in the shape of darkness, unperceived, destitute of distinc¬ 
tive marks, unattainable by reasoning, unknowable, wholly immersed, as it were, in deep 
sleep. 

Then the divine Self-existent (Svayambhu, himself) indiscernible, (but) making 
(all) this, the great elements and the rest, discernible, appeared with irresistible creative 
power, dispelling the darkness. 

He who can be perceived by the internal organ (alone) who is subtle, indiscern¬ 
ible, and eternal, who contains all created beings and is inconceivable, shone forth of his 
own (will). 

He, desiring to produce beings of many kinds from his own body, first with a 
thought created the waters, and placed his seed in them. 

That (seed) became a golden egg, in brilliancy equal to the sun ; in that (egg) He 
himself was born as Brahman, the progenitor of the whole world. 

Similarly Parasara says in the Visnu Purana :— 

^fnsrq^jcr* 3r*i<a#sr e ar few 1 feifagpm*K#&T stwh 

w. ii gre r gra recT; i fassr jrswrw 

II 

From Vi^nu there sprang the world, and in Him it abides; He makes this world 
persist and he rules it. He is the world. As the spider draws out the thread from his 
stomach, and again draws it into his body, similarly the world is emitted from the body 
of the Lord and merges back into it.— Vi§nu Purana . 

There are other Smritis also to the same effect. These find no scope 
in Karma K&nda and are concerned with theoretical truth only. They 
cannot be explained as helping Karma Kanda. They are taught for the 
sake of Jn&na, because they teach practical duties, with the object of 
purifying the mind, so the knowledge of Brahman may arise therein. 

(All abstract science and philosophy are of no practical utility, except 
in so far as they conduce to mental culture ; or to put it in the words of the 
Hindu Philosophy, Jnana Kanda has no concern with actions, but only 
with the purification of the mind.) The following Sruti text shows that 
the purification of the mind is the object of Jfi&na Kanda :— 

atspirr awWTsrto n 

“ The Br&hmanas try to know Him through the studies of the Vedas, by sacrifices, by 
alms, by austerities and by fasting.”— BR. UP., I V . 4*22. 
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No doubt in some cases we find the performance of these things 
lead to the falling of rain, to the begetting of sons, to the attainment 
of heaven, &c. That is however only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher object is to produce knowledge of Brahman. In fact the 
entire Veda including the Karma Kanda has this object, as says the 
text:— 

M Whoso form and essential nature all the Vodas declare and In order to attain Whom 
they prescribe austerities, desiring to know whom the groat ones perforin Brahmacharya, 
that symbol I will briefly tell thee, It is Om. '*—Katha UP, I, 3.15, 

So also the text:— 

TOfqwnr &c. 


“All the Vedas declare N&rayana alone,’’ &c. 

Nor can we settle the meaning of the Vedanta texts by means of the 
Sankhya Smriti of Kapila, for then we should have to accept the extremely 
undesirable conclusion, that all the other Smritis quoted are of no authority, 
and it would be establishing a conclusion opposed to the whole tendency 
of the sacred scriptures. For settling the meaning of a text is to show 
clearly the whole current of the scripture. The S&ftkhya Smriti does not 
possess this qualification. Therefore, it is against scripture, evolved out 
of one’s own inner consciousness and not the production of any authorita¬ 
tive (apta) person. We are, therefore, not afraid of the contingency that 
the Slnkhya Smfiti would find no scope in Vedanta. Let the Sankhya 
Smriti be totally discarded, when by so doing we save those other 
very numerous class of Smritis which closely follow the doctrine of 
the Vedanta. 

It is not proper to show undue preference for Sankhya Smriti merely 
on the strength of its being composed by an apta or authoritative person. 
For in that case, we shall have to admit many a conflicting Smritis, such 
as those of Gautama, &c., who were also aptas, but who have given 
different theories about the world, soul and God and thus we shall be 
landed into the absurdity of believing contradictory theories, merely because 
their authors were aptas (or reliable honest persons). The result of which 
will be that we shall never know what was the truth. Moreover, it is a well- 
known maxim that when there is a conflict between two Smritis, then that 
Smriti alone is to be followed which is in harmony with the sacred 
scriptures (£>ruti): and that alone ought to be respected. 






Since our opponent raises the objection on the strength of Kapila’s 
Smiriti, therefore our author says, u we shall refute him by his own 
argument,” namely, by the strength of other Smritis such as those of 
Manu, &c. tor if the argument of the opponent has any force, it comes to 
this, that scope should be given to the Smritis, and the Vedanta should be 
so explained that the Smritis should not he discarded. 

raking our stand on this proposition of our opponent we say, that 
we must so explain the Vedanta that it may give scope to the largest 
number of Smritis, such as Manu and the rest. 

As regards the objection, that the author of the Sahkhya is spoken 
of respectfully by the Sruti itself, in the famous passage of Svetadvatara 
Upani§ad (V. 2), we reply that you have not properly understood that 
verse- It does not refer to Kapila, the founder of Atheistic Safikhya, but 
to a different being altogether. The verse really means, “ He who before 
the creation of the world produced the sage Kapila (namely, the Golden 
coloured Brahma), in order to maintain the universe and who sustains 
this Brahma with the knowledge of the past, present and future, we wor¬ 
ship that Lord God. I he word Kapila here means Golden coloured, and 
is another name of Brahma called Hiranyagarbha, referred to in this very 
Upanisjad in Verse 4 of the 3rd Chapter : “ He who is the cause of the 

birth and power of the gods, Rudra, the lord of all, the omniscient, who 
at the beginning, begot Hiranyagarbha, may he grant us good understand¬ 
ing.” That this first-born with the Golden colour is Brahma, we find 
also from Verse 12, Chapter IV of this Upanisad. Thus the sacred 
scripture refers to another being altogether, when it uses the word Kapila; 
and it does not refer to the founder of the atheistic science, for he 
misinterpreted the meanings of the Sruti. Therefore, if this latter 
Kapila is called an unautlioritative person (Anapta) we are not show¬ 
ing any disrespect to the Sruti. On the other hand, the authori¬ 
tativeness of Manu is stated in unambiguous language in the Taittiriya 
Brahmana, where it is said “whatever Manu has declared that is a 
panacea.” 

Similarly, Sri Para&ira is mentioned in the Visnu Purana to have 
obtained the knowledge of the supersensuous worlds and of the true nature 
of Devatas, through the blessing of Pulastya and Vaffistha. Thus both 
Manu and Parasara are undoubtedly apt as, hut not so Kapila. The sage 
Kapila who founded the Safikhya Smjdti opposed to the Vedic doctrine, 
was a particular Jiva, horn in the family of Agnivam&i, and deluded by 
the mysterious power of the Lord, he propounded this false philosophy. 






He is not that Kapila who was the son of Kardama, for he was an incar¬ 
nation of Vi§nu. 


Note.—There are two persons of the name of Kapila mentioned in our books : they 
should not be confounded. The founder of the atheistic Sankhya was a different person 
from the Kapila mentioned with great respect in Bhagavata Parana and the Bliagavad 
Gita. See our Chhandogya Upanisad, page 242. 

Thus we find in the Padma Purana 

cr^rri^ i 

11 g1 

“ One Kapila called also Vasudeva taught the philosophy of Saiikhya to the Bovas, 
Brahma and the rest, to the Risis, Bhpigu and the rest, as well as to Asuri. He taught 
the doctrine full of harmony with the teachings of the Yedas. There was another Kapila 
who also taught a Sahkhya philosophy, fully opposed to all the Yedic teachings, and he 
had also a disciple called Asuri, who was other than the first Asuri. His Philosophy is full 
of false reasoning and bad arguments.” 

Therefore there is no fault if the Sahkhya Smriti he entirely discard¬ 
ed, because it is opposed to the Vedas and is the work of a person who is 
not an apta. 

sOtra ii. I. 2 . 

II * I * U || 

53Tfar*I Itaresam, of others, namely, of other points mentioned in the 
philosophy of Sahkhya. ^ Cha. and, Anupalabdhefi, because of the 

non-perception, because of their not being found in the Vedas. 

2. Many other doctrines taught in the Sahkhya phi¬ 
losophy are also not found in the Vedas, hence this system 
is not authoritative.—138. 

COMMENTARY. 

It is not only because Sahkhya teaches that Pradliana is the author 
of creation, which makes it unauthoritative ; but it teaches other doctrines 
also, which have no foundation in the Yedas. Thus it teaches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakriti alone, and these two are effects of Prakriti. It further 
teaches that there is no Supreme Spirit, the Lord of all. It also holds that 
time is not a Tattva. It holds that the Prttnas are merely forms of the 
functions of the five senses, and have no separate existence of their own. 
All these heterodox doctrines are to be found there. 
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Adhikarana II.—The refutation of Yoga. 

Says an opponent, admitted that the Vedanta text should not be 
explained in the light of the S&fikhya philosophy, because it is opposed 
to the theory of Ved&nta. But they may be explained according to the 
philosophy of Yoga, because it is based on the teachings of Vedanta and 
is not opposed to it. In fact, Yoga is in harmony with sacred scriptures, 
and may be called a Srauta philosophy. It is mentioned in the Upani- 
sads thus: — 


eft srssrer i 

ft snFrsrro^r H U n 

That they hold to be Yoga, which is the firm restraint of the senses. Then one be¬ 
comes not heedless. Yoga should be performed with regard to the Lord, from whom is the 
origiii and destruction of all things.— -Katha Upunisad , VI. 11. 

We find many such reference to Yoga in the Upani§ads thus :— 

fasnftrrr stststtht 

%r n \<z il 

Nachiketas having then obtained all this knowledge and practice of Yoga imparted 
by Yama, attained Brahman, became free from rajas and beyond death ; another who thus 
knows the spirit certainly becomes so.— Katha (Janishad , VI. 18. 

Similarly, the method of postures and other members of Yoga are 
taught in GitS also where it says, that one should sit with his body straight 
and neck not bent, &c. Therefore, the Lord Patanjali composed this Yoga 
Smriti in order that men may conquer Sabsara, by crossing over the diffi¬ 
cult ocean of the world. He is one of the best authors and he has composed 
this philosophy through his great Yoga powers. Thus his first aphorism 
is:— 

wr i i—l. 

“ Now an explanation of Yoga.”—1—2. 

1 — 2 . 

Yoga is the cessation of the modifications of thinking principle."—1—2. 

These Siltras are not opposed to Vedanta. If this Yoga Smriti, 
which merely deals with the teaching of the concentration of the mind, be 
held unauthoritative, then it will find no scope anywhere else; and if the 
Ved&nta texts are to be explained by the method of Samanvaya, without 
regard to any other Smriti, then this Yoga becomes redundant. There¬ 
fore, the Vedanta texts should be so explained as to give room to Yoga 
Smriti, and the doctrine of Samanvaya should not be carried to this extreme. 

(Katha Upanishad VI. 18.) 
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The Smfitis like Manu and the rest, being concerned with Karma Kanda 
may be contradicted in certain parts, by the Yoga Smriti; but they will 
still have room, inasmuch as, they teach practical duties (Dharma). 
Therefore, says the Purvapaksin, the Vedanta texts should be construed by 
the Yoga Smfiti and not in accordance with the above-mentioned Saman- 
vaya. 

( Siddhdnta ).—To this the author replies by the following Sutra 

SUTRA II. 1.8. 

U * I % I ^ I) 

Etena, by this; namely, by the refutation of the Sankhya Smriti. ajfrr: 
Yogah, Yoga doctrine as to creation. Pratyuktah, has been refuted, 

3. By the above refutation of the Sankhya Smriti, 
the Yoga Smriti is also to be understood to have been re¬ 
futed—139. 


commentary. 

On similar grounds as those by which the Sankhya theory of creation 
has been refuted, the theory of Yoga is also refuted thereby. For the 
Yoga theory on this subject is opposed to Vedanta. Jf the Vedanta texts 
are to be explained by the light of the Yoga Smriti, then the other Smritis, 
like that of Manu and the rest which are in harmony with the Vedas, 
would become useless; and will have no scope. Therefore, the Vedanta 
texts about creation are not to he explained in accordance with the Yoga 
Snifiti. 

It cannot be said that the Yoga theory about creation is not opposed 
to the Vedanta theory about cosmogony. For in the Yoga philosophy 
also, the Pradh&na is said to be the independent cause of creation. Accord¬ 
ing to the Yoga, the Lord and the Jivas are mere consciousnesses (Chiti- 
m&trah) and both are all-pervading (Vibhu). Not only is the Yoga theory 
opposed to Vedanta in these matters, it is opposed also in other respects, 
such as : Yoga holds that Mukti is merely the cessation of pain, which is 
a result of Yoga practice. All these theories are opposed to the teachings 
of Vedanta on these points. We do not find in the Vedanta texts the 
mention of the three-fokl means of right knowledge, admitted by the 
}.oga. The latter holds that the Pramanas are perception, inference 
and testimony. Nor do we find in the Vedanta texts the mention of the 
five Vj-ittis or functions of the mind, mentioned by Yoga. The Yoga 
holds that Clntta or mind or thinking principle has five modifications, 
right knowledge, false knowledge, fancy, sleep and memory. There is no 





such classification of mental functions in the Vedanta texts. All these 
things are to be found in the Yoga philosophy alone. Therefore, Yoga 
Smriti being opposed to Vedanta on these matters, is not a valid SmritL 
If it be said, the Yoga philosophy would find no scope otherwise, we say 
let it be so. But since it is opposed to the Vedanta, we are not afraid if 
it has no scope left to it. In fact, afll the arguments adduced to refute 
S&fikhya may he adduced against the Yoga also. The real truth about the 
Lord as revealed in the Vedanta, about the Jivas, about the cause of 
bondage and salvation, and the means of getting salvation will be des¬ 
cribed later on. 

This being so, how do you explain those Vedanta texts which express¬ 
ly mention Yoga and its various members,such as the following:— 

far mer otr ott sfrfcr^rrni wot i agkf to 

OTftfin ¥rorc?to li <: il 

“ Making his body, with its three raised parts steady and placing his souses into the 
heart with his intellect, the wdse men should cross all the fearful streams by means of the 
rafter of Om, the Brahman.— Suet. Up., II 8.’ * 

ftoit ftowt «rr fsr<?srrf?r i 

“ The Eternal among the eternal ones, the Consciousness of the conscious beings, who 
though one, dispenses to many their objects of desire-one who knows that God, the cause 
who is knowable by Sankhya and Yoga is freed from all bonds.— Svet. Up., VI. IS.” 

The words Saiikhya, Yoga, however, here mean metaphysical know¬ 
ledge and meditation, and have no reference to the systems of philosophy 
bearing those names. 

Release cannot be obtained by the method taught in Yoga, namely, 
by the discrimination of the difference between Purusa and Prakriti, 
which is the favourite method of Yoga and Sithkhya. According to 
Vedanta, release depends on the grace of God plus the knowledge of God, 
and not upon the knowledge of the difference between man and matter. 
This will be proved by the following texts :— 

hr: il n 

“I know this Great Spirit, shining like the sun and transcending the world of darkness. 
It is only by knowing Him that one escapes death ; there is no other path to go upon.— 
Svet. Up., 111. 8.” 

ftor*T xm $4% intro ii f?r*OT- 

?rf^r II \\ II 
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“ Knowing Him alone, let the wise Br&hmana constantly meditate. Let him not study 
many books, for verily all that is waste of energy.”— Br. Up., I V. 4.21. 

qcTf *TSlf<r #rS^T Wlfcr I 

“ He who meditates on Him, feels joy in Him and is devoted to Him, alone gets 
immortality and no one else.” 

Moreover, that portion of the Safikhya or Yoga, which is not opposed 
to the Vedanta, is admitted valid by us also. We do not cherish any 
animosity against the whole of Saiikhya or of Yoga : but take exception 
only to certain theories of theirs, as to creation and the method of obtain¬ 
ing release. The fact is, we simply discard the portions expressly opposed 
to the Ved&nta, and accept the rest of the philosophy of Yoga and 
Safikhya. 

True, the Yoga is not non-tlieistic like the Safikhya, for it admits 
the existence of God, in its several Sutras, such as the following 

t^wnosiHrarT i 

Isvara, God. Prauidhanat, by resignation to the will of. Va, or. 

“ Concentration may be attained by complete devotion to the Lord.” 

Klesa, pain. Karma, acts. Vipaka, fruits of act. Asayaili, by the store. Apara- 
mristah, untouched. Purusa, Visesaha particular Spirit, isvarah, Lord. 

‘‘ The Lord is a particular Spirit untainted by evil, suffering, acts and the frauts of 
actions,” etc. 

Yet these Sutras are not absolutely necessary for the Yoga system, 
and many say that the author of Yoga was not in his right mind when 
he framed these particular aphorisms, and they are merely a mistake of 
his. 

Similarly, Gautama, the author of Nyaya, and Kanada, the author 
of the Vai&sika, were deluded when they propounded their theories 
regarding creation and release : which are also opposed to the Vedanta. 

These will be refuted later on. No doubt these authors are also 
very learned and wise, hut their delusion is the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, or 
because the Lord had so willed that they should start such theories' for 
some mysterious purpose of His own. In fact, some hold that these 
theories were necessary in order to clearly bring out the perfect symmetry 
and harmoniousness of the Vedanta. 

The present Sutra opens a new Adhikarana, inasmuch as the Yo^a 
differs from the Safikhya in admitting the existence of the Lord ; and so 
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the doubt arose that the refutation of the Saftkhya did not necessarily 
involve the refutation of Yoga. To remove that doubt, this adhikarana 
has been started. The safigati is atide&i or analogy. Though the author 
of Yoga is no less a personage than the Great Hiranyagarbha himself, yet 
even he should be discarded on points where he contradicts Vedanta. 


Adhikarana III.—The Vedas are eternal and infallible. 

Says an objector :—If the Smritis like the S&fikhya and the rest 
are to be set aside as non-valid and an&pta, merely because they are 
opposed to the Vedas, then you must first establish that the Vedas them¬ 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove that doubt, and 
to establish the infallibility of the Vedas. 

(Doubt ).—The doubt is raised in the following form. Is the Veda 
fallible or infallible ? Is it the production of an apta or an anapta ? 
Had the Veda been infallible, then all that it says would come out to be 
true. But that is not the case, for example, it says, “ Let a person desir¬ 
ing rain, perform the Kami Sacrifice.” Now the performance of the 
ICariri Yajna does not invariably produce rain. Therefore, the Veda is 
not infallible. 

(Siddhanta) .—To this the author replies by the following Sutra 

SUTRA II. 1. 4. 

U R I % I # U 

Na, not. Vilaksaijatv&t, because of the difference of charac¬ 

ter. vm Asya, of that, of the Veda. ?rwrm.Tathatvam, suchness, the eternity, 
the authority. w Cha, and. Sabdat, from the Word, from the Scripture. 

4. The Veda is not nnanthoritative (like the Sankhya, 
&c.) because of its being of a different character altogether, 
and because its eternity is established from the Word. 140. 

COMMENTARY. 

The Veda is not unauthoritative, like the Smritis of the Sahkhyas 
and the rest. Why? Vilaksanatvat. Because it has a d ifferent charac¬ 
ter. Every human production is liable to four-fold error : that is, heedless¬ 
ness, wrong-headedness (tyring to establish a proposition merely through 
a spirit of argumentation and against one’s own inmost conviction), error 
or delusion, and want of ability, owing to imperfection of instruments. 
No such errors of authorship are possible jp the case of the Veda. 1 or 
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it is eternal and has no human being for its author. And its tathat\a, 
suchness, the possession of such attribute, namely, its eternity is proved 
from the Word itself. As says a Sruti :— 

Tasmai, to him, to the Agni, NQnam, now. Abhidyave, to the well-satis¬ 
fied, Vacha, with Speech ; Virupa, Osage Virupa ; Nityaya, with the Eternal ; 
Vrisne, to the Powerful. Chodasva, praise; Su-stutim a fair praise. 

“ Now, 0 Virnpa, rouse for Him, Strong God who is ever Self-content, fair praise 
with the Eternal Yedic Speech .”—Rig Veda , VII, 91. 6. 

Thus the Sruti itself calls the mantras, by the significant epithet 
of the nitya-vak or the Eternal Voice. The Smritis also declare the 
Veda to be eternal. Thus in the following: 



front fasn i 

mitr nn: srnt: stfwn 11 


“ The Self-existing Lord, in the beginning of creation, sent forth the eternal, begin¬ 
ningless Voice, the divine Veda; from which proceeded all the other scriptures.” 

The Smritis like tliose of Maim and the rest, are authoritative, 
because they are based on the Veda, and for no other reason. In the 
Sutra I. 3. 29, the eternity of the Veda was established by reasoning, 
in the present Sutra it is established by authority ; herein consists the 
difference between these two Sutras. 

But, says an objector, the Vedas are non-eternal, because we find 
in them a statement to the effect that they were created, at a certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
The following verse of the Puru§a Sukta shows that the Vedas are 
created:— 


ar: spsn ’smifn nfsft 1 

mm. * 


Tasmat, from Him, Yajnat, from that Sacrifice, Sarva-hutalj, all-offered, 
general sacrifice, Richah, the Rik hymns. Samani, the Sama hymns. Jajnire, 
were born or produced, Chhandamsi, the Chhandas. Jajnire, were born or 
produced, Tasmat, from Him, Yajus, the Yajur Veda, Tasmat, from Him, 
Ajayata, was born, produced. 

“ From that great general Sacrifice, Kichas and Sama hymns were born, therefrom 
were spells and charms produced ; the Yajus had its birth from Him .”*—Rig Veda , X. 90. 9. 
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To tins we reply, this is not so. By the word jan “ was born,” we 
mean was manifested; ” and not born in the ordinary sense. As has 
been said in the following verse:— 

3*11 

ftrarerr ^eRqtjftrr; ll 


“™ 8Lord Veda is Self-Distent (that is eternal). Thou, O God, hast sung it out 
aufchts.” 8 0n6S b ‘ Va d ° W “ t0 the Bi?is ar0 its reciters only and not its 

Nor can it validly be objected, that the Vedas are unanthoritative, 
because they do not always produce the results promised by them.’ 
The production, of any particular result, depends upon the capacity of 
the person performing the act A competent person (like a competent 
chemist) always gets the predicted result, by the proper chanting of the 
hymns, while an incompetent person (like a tyro in Chemistry) fails to 
get the expected result. The failure of the result only proves the incom¬ 
petency of the agent and not the defectiveness of science. While the 
Smritis like the Sa/ikhya and the rest are unanthoritative, not because 
they fail to produce the results promised by them, but because they are 
in conflict with the teachings of the Vedas on these important points of 
Creation, Release, &c. 


Adhikarana IV,—The Superintending Devas are denoted 
by terms like Fire, Earth, (he. 

Objection. Let it be so. But how do you reconcile the absurd say- 
ings of the Vedas, such as the following :— 

I be Fiie willed let me become many; the Waters willed let us 
become many .”—Ghhaudogya Up VI. 4. &c. 

1 liese Pranas quarelling among themselves, went to Brahma and 
asked who was the best amongst them.— Br. ZJp. 

The elements like fire, &c., are non-sentient objects, and to say that 
they willed or quarrelled, is as reasonable as to say that the sons of a 
barren woman held a discussion. Therefore," one portion of the Vedas 
being proved unauthoritative, the portion relating to Brahman being the 
cause oC the world, is also without authority. The Pradhana is, therefore, 
the cause of the world. 

{Reply )—To this the author replies by the following Siitra- 


SUTKA II. 1. 5. 


n ^ i \ i v. ii 

Abhimani, the presiding deity of the elements, &c. sarfgftr:, Vyapade- 
sah, pointing out of, denotation of. <j Tu, but. fspifrr Vigesa, on account of 
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distinction, because of being so qualified. The epithets applied to these ele¬ 
ments show that the superintending devas are meant. frgnrep-qT'I. Anugatibhyftm, 
on account of their entering. The subsequent passage expressly shows that 
the devas entered into them. 


5. The words fire, &c., however, denote there the 
superintending devas, because the epithet “ Deva” is men¬ 
tioned there, ancl the statement that they entered these ele¬ 
ments prove it also.—141. 

COMMENTARY. 

The word “ tu ” shows that the doubt above raised is being removed. 
In the phrases “ the fire willed,” &c., the conscious superintending devas of 
these elements are meant, and not the unconscious elements. Why do you 
say so? Because of the specific epithets “deva’ is given therein In 
those very passages we find that Fire, &c , are called devas. Thus the 
whole passage is given below to understand the argument. 

SW cisrpfer n i il 

1. The Sab alone was in the beginning, one only, without an equal. About this the 
others say, tho Asat alone existed in the beginning, one only without a second. From 

that Asat was produced the Sat. 

$areg surfer tram r 

2. But, O child, how could it be thus, said the father. How from Asat should bo born 
the Sat. Therofore, the Sat alone existed, 0 child, in the beginning, one only, without an 
equal. 

S^STfT II 

3. He thought “ I shall assume many forms and create beings.” He created Fire. The 
Fire thought “ I shall assume many forms and create beings.” That created the waters. 

err ^f^r: ^srro srarT^lifa err u 

4. The Waters thought “ We shall assume many forms and create beings.” They 
created the Food. 

2, That God thought “these three Devatas are well-created; now I shall enter 
intottetn with that aspect of mine called the Living Self, and shall develop name and 

Thus the specific epithet of the Devata is applied to these threes, 
and so they cannot mean inanimate elements, but are sentient beings or 
cosmic Intelligences. 
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Similarly, the quarrel about the Pr&nas refers to the devatas, as the 
following extract will show :— 


fostereriTR 5 1 sTORsfrcrjsr- 

f^ssfcrafT^srfsr^T ?T5T^T q^cra||: srfgr%5T ersr^r 

qgrmrRwsbT strict cr^rar 

q*wlcRR: Slf^^T cTSCr^ff <IJR^*T!r >ZQSVTWm 

wrcf^sw q^rTfsrrwj srfolsr ?TTR<?srsrgTi^f crtsn; sntir fa:£*p=r firf%- 
f@r sn^iR sr?rr «rwfff#Fc|5 *rtl.* etf t^RigtaT^ssreai: 11 

“ Next follows the recognition of the pre-eminence of the Prana by the other devatas. 
All the devat&s contending with one another to assert their own pre-eminence, went out 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Then the eye entered into it, when it spoke and saw, but still lay down. 
Then the ear entered into it, when it spoke, saw and heard, but still lay down. Then the 
mind entered into it, when it spoke, saw, heard, and thought, but still lay down. Then the 
Prana entered into it, when it immediately got up. All these devas knowing the Prana to 
be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 
with all these/’ Kuusitaki Up., II. 9. 

Thus here also the epithet Deva is applied to these senses. Conse¬ 
quently the quarrel was among the clevas of the senses ancl not between 
unconscious sense organs. 

Not only the specific epithet Deva is applied to these, but in another 
Upanisad we find that the devas entered into these elements. &c, in order 
to regulate their activities. Thus in the Aitareya Arnayaka II, 4. 2. 4 : — 

rTT qiT STTO^I STTf^tf I 

srrg} snfrr jjrt suftrt! snfsrcns; i sifasiT i fijsn 

site' »gRf ifrinf snfe?R i 

1. Those devatas, Agni and the rest, after they had been created, fell into this great 
ocean. 

4. Then Agni having become speech, entered the mouth. Vayu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Pis, having 
become hearing, entered the ears. 

Thus it shows that the superintending devas of senses are meant by 
the terms Agni, &c. This entering of the devas constitutes another reason 
for holding that sentient entities are meant, and not unconscious elements, 
&c. Similarly, the Bhavisya Purana is to the same effect:— 

gfaansrfwTTfaRf srfalrasr; 1 siTffseruf *jPi- 

fw 3 ysr an il 

“ The superintending devas of earth, &c., possessed of mighty powers, and inconceiv¬ 
able energies are actually seen by the sages.” 

Similarly, the phrase “ the stones float, Ac.,” are to be explained as 
praises of the devas within them. And, as a matter of fact, they did float 
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on the water when Sri Rama bridged the ocean. The devas held up the 
stones and made them float on water. Thus there is nothing unauthori- 
tativa in the Vedas. Consequently the Vedanta teaching, that Brahman 
is the sole cause of the universe, is firmly established, and is not open to 
objections raised by the S&fikhya. 


Adhikarana V.—Brahman the material cause of the universe 
established by reasoning. 

(Objection.)— The Sankhya comes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot be the material cause of the universe. It is true, that the Slnkhya 
himself admits that in matters transcendental, relating to the true nature 
of the Self and of cosmogony, &c., reasoning is of little avail, and must be 
abandoned in favour of the Sruti. It has the following aphorism : — 

Sruti, the sacrad Revcalation Virodhat because of the conflict or contra¬ 
diction, not. Kutai'lca bad reasoning. Apasadasya, of the inferior person. 
Atma-labhafi, attainment of the Self, 

“Tho attainment of the Self cannot take place by mere false reasoning, because 
opposed to the Scripture."—VI. 35. 

1 his homage paid by the Slnkhya to $ruti is merely a lip homage, 
for the Sinkhya appeals to Sruti merely to find fault with his opponent.’ 
The doubt raised is to this effect. 

{Doubt).—Is it possible fox-Brahman to he the material cause of the 
universe or is it not ? 

{Pib-vapaksa).— The opponent says that Brahman cannot be the 

material cause of universe, because the world is of a different nature 

from Brahman. Brahman is conceived to be Omniscient, Omnipotent, All- 

pure and possessing pure joy as His nature. The world, on the other hand 

is admittedly seen to consist of ignorance, impotence, impurity, and sorrow. 

Thus there is no dispute that the two, the God and matter, are diametrically 

opposed to each other in their nature. It is a fact of daily experience that 

the effect has the nature of the cause. Just as a jar or a crown, or a piece 

of cloth have the same nature as the clay, or the gold or the threads of 

which it is made. Therefore the world being of a different nature to 

Brahman, cannot have him as its material cause. We must, therefore 

search out some appropriate material cause of the world. And that we find 

in the Pradhana alone. The world consists of joy, sorrow and delusion 
8 . > 
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and for such a world, the Pradlffina consisting of Sattvn, Rajas and 
Tarnas is the most appropriate cause. “But,” says the Vedantin, “we 
explain this by positing the existence of two energies (Ssaktis) consisting 
of bpirit and Matter, and both dwelling in Brahman, and thus there is no 
difficulty in understanding how this world, as an effect, proceeds from 
Brahman. But this also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brahman. 
From a very subtle material cause, like the two energies, Spirit and 
Matter, it is not easy to explain bow this gross world, that we see. around 
us, comes into existence. Similarly, there are other differences between 
the world and Bralnnan. Therefore, the world lias not Brahman for 
its material cause; because it is essentially different from Bralnnan ; and 
the Scripture must, in matters worldly, take the help of Reason to ascer¬ 
tain the truth. This then is the Purvapaksa. 

( Siddhanta ).—The next Sutra answers this objection. 

SUTRA II. I- 6. 
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Drisyate, is seen. The coming out of the gross from the subtle is 
a matter of experience, g Tu, but. 

6. But it is seen, (tliat a thing totally different from 
another may be the material cause of that thing).—142. 

COMMENTARY. 

. ■. The word “ but ” removes the doubt above raised. The word “not ” 
of Sfttra II. 1. 4. is understood here also. The statement that the world 
cannot have Brahman for its material cause, because it is of a totally dif¬ 
ferent nature from him, is not correct; because it is seen in everyday 
experience, that things entirely different in their essential natures, stand 
as material cause and effect. Thus the rise of different qualities from 
things of different nature. (As the quality of intoxication arising from 
sugar.) Or as the birth of living worms from the dead honey. Or as the 
coming out of elephants and horses from the tree of all-desire. Or of 
gold from the philosopher’s stone. Referring to this coming out of matter 
from the Spirit, the Atharvanikas say :— 

spit i 

ii \s ii 

“ As the spider stretches forth and gathers together its threads, as herbs grow out of 
the earth, as from a living man come out the hair, so from the Imperishable comes out 
this universe.— daka, J. 1. 7. 
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An objector again comes forward and says :—If tbe material cause 
be different in its essential nature from the effect, if Brahman differs in 
nature from its effect, the world ; then it means that the cause and effect 
being essentially different, the world before its origination was non-existent 
in Brahman, the cause. In other words, the world was a nothing (Asat), 
before origination and the one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot hold this 
view. 


To this the author replies : 

sCfTRA II. 1. 7. 


Wtfefa 51, II R I V I 'S II 

sren; Asat, non-existing, absolute, nothing. Iti, thus. Chet, if. 

Na, not. Pratisedha, a denial, a prohibition. JirT^ Matratvat, because, 

merely. 

7. If it be objected, that the world is then an absolute 
unreality, we say no, for there was merely a denial in the 
previous Sutra of the sameness of nature between the cause 
and the effect, and not that the two are substantially differ¬ 
ent.—143. 


commentary. 

The objection raised by the opponent is no real objection. Because/ 
tbe denial in the previous Sfitra was only with regard to tbe rule that the’ 
cause and effect must be of the same nature essentially. It was not meant 
that tbe substances of tbe two should also be different. (Thus the effect of 
the union of oxygen and hydrogen is essentially different in qualities 
from the two gases but there is no substantial difference between the effect 
water and the cause, oxygen and hydrogen. The substance is the same.) 
Our position is that Brahman himself becomes modified into the world 
and then manifests different characteristics. The meaning is this. When 
you say that because there is difference of nature between the cause 
Brahman and the effect world, and therefore, Brahman cannot be the 
material cause of the world, do you mean to say, that because all the 
attributes of Brahman do not. a re-appear in the effect., therefore, the effect 
is not due to Brahman, or do you intend to say that because only some 
characteristics appear and the others do not, therefore Brahman is not 
the cause. You cannot mean the first, for then there would be no 






such thing as causo and effect, for the cause and effect are not identical 
in all characteristics. The very relationship of cause and effect implies 
that there is some difference between them. For though the lump of 
qlay be the cause of the jar made out of it, yet the jar does not possess 
the lumpiness of the clay, but has a different form altogether. If, however, 
you mean the second, and say that no characteristics of Brahman appear 
in the world, you are evidently wrong. For Brahman is Sat or Being, and 
this characteristic of His re-appears in the world, for the world possesses 
existence . Nor can you say, that because these particular attributes of 
Brahman do not appear in the world, such as His joyousness, etc., therefore, 
the world is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become the cause of any other thing; 
and everything will be the cause of everything else, and the law of 
causation would be reduced to absurdity. 

Says an objector, we do not hold any such absurd position. But 
we demand that the particular attributes which differentiate the cause 
from other objects, should re-appear in the effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 
characteristics by which the thread differs from gold, persist in the cloth 
manufactured from the thread; and in the bracelet made from gold. 

To this, we reply, that this is not an invariable rule. For this rule 
is violated in the production of worms from the honey, and so on. Nor 
is gold in every respect the same as the bracelet; there is the difference 
of condition between the two. Though the world and Brahman are 
different, as the philosopher’s stone is different from gold, yet they have 
this in common, that both are essentially one in substance , as the gold and 
bracelet. Therefore, the world, though an effect, is not unreal. 

The S&fikhya opponent comes forward now with another objection : 

sOTRA II. 1. 8. 

rtsca; ii s i % i u 

^pfr^V Apitau, at the time of pralaya or the great dissolution in re-absorption. 

Tad vat, like unto that, like the effect. The cause would become like the 
eftect, when the effect is re-absorbed in it at the time of pralaya. JPSJFTrT Prasafi- 
gat, on account of the consequences. Asamamjasam, inappropriate. 

(Objection).—-If Brahman is the material cause of the 
universe, then in pralaya, when the world is re-ahsorbed 
in Him, Brahman would have all the consequences of the 
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world (tainted with all its defects), and thus the Vedanta 
texts would become inappropriate.—144. 

COMMENTARY. 

If Brahman, with His subtle energy consisting of Spirit and Matter, 
is the material cause of the world,—a world full of misery and many a 
defect, injurious to the progress of the human soul;—then when it is 
re-absorbed in Brahman, at the time of pralaya, Brahman would become 
tainted with all the concomitant consequences of matter. The force of 
vat in the Sdtra is that of iva or ‘like.’ As the world is not the final 
object of man, (for admittedly the goal is different) so the Brahman would 
not be the goal of man. For in the state of pralaya the world being one 
with Brahman, the latter will have all the defects of the former. (As the 
pungent assafoetida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell.) That being so there would 
arise inappropriateness, for all those T T pan had texts which declare that 
Brahman is Omniscient, free from taint, etc., would become contradicted. 
Thus, for this additional reason also, Brahman is not the material cause 
of the world. 

(Siddhdnta).— The author sets aside this objection in the next 
Sutra:— 

StlTRA II. 1. 9. 

^ 1 SHTWraWRt II I ? I 5. II 

*T Na, not. g lu, so, but. ££r*cT Dristanta, instances, illustrations. 

Bli&vat, because of the existence of. 

9. But this is not so; as there are instances to this 
effect.—145. 

COMMENTARY. 

By the word “ tu,” the possibility of the objection is set aside. 
There is no inappropriateness in the Brahman’s being the material cause 
of the universe. For there are instances to show that the cause is not 
tainted by the defects of the effect. Though the world is full of misery, 
etc., yet the Lord God is all pure, etc. He remains always untouched by 
evil. As in one picture, the different colours, like the blue, yellow, etc., 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Bralnnap. Or, to 
take another instance. As youth, childhood, and old age, which are 
attributes of embodied beings, belong to the body only and not to the 
embodied Self; or the attributes of the blindness, deafness, etc., belong to 







the senses and not to the embodied Self; so the defects of the world do not 
appertain to Brahman. Thus all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the energies of 
Bialiman, and are attributes of His Energies (Saktis)and remain in His 
ktis and do not pervade the pure Brahman. We hold that Brahman is 
the material cause of the world. This theory is not only free from any 
objections, but the opposite theory of the SA/ikhyas, that the Pradhana is 
the material cause of the world, is open to the following objection :— 

SUTJM ii. i. 10. 

^ it \ i i i i • ii 

Svapakse, in his own side, in the theory of the Saftkhya himself. 

Dusat, because of the fault, or objection. =sr Cha, and. 

10. The objections raised by the Sankhya to the 
Vedanta theory apply with equal force to the Sankhya theory 
itself.—146. 

COMMENTARY. 

“ 0 Saiikhya, the faults that you find with our theory, are to be found 
' in your theory as well. These have been pointed out in another place. ” 
One fault found is that the Upadana or the Cause is different from the 
effect, or the world. In the Slhkhya also the same objection applies. The 
Pradhana is conceived to be void of sound and the rest. The world 
generated by Pradhana has the attributes of sound, &c .. Tims the Cause is 
different from the effect here also. The effect thus being different from 
the cause, the objection that the effect is non-existent, and unreal re¬ 
mains. Similarly, when in the state of re-absorption, all objects merge into 
Pradhana and become one with it, there is pervasion into the Pradhana of 
all the effects of the world, and so the objection raised in Sutra 8 applies to 
Pradli&na also. Similarly, all the objections raised against the Brahman 
theory apply to the Pradhana theory as well. The Brahman theory 
deduces the creation from a conscious Being or Spirit; the Pradhana from 
unconscious matter. Moreover in the Pradhana theory of creation, the 
very motive of creation falls to the ground ; for the Pradhana being un¬ 
conscious, can have no motive at all. This will be mentioned in greater 
detail, when examining that theory later on. 

The author now shows that the scriptures, when supported by 
ratiocination, are the cause of ascertaining the truth, and consequently 
reason has its proper place in this system, 







SUTRA II. 1. 11. 

frffirfk ^uraifstuhr auw: 

n =t i % i n il 

^ Tarka, reasoning, ratiocination, controversial reasoning, 3rsn%SPTT3[ 
ApratisthAn&t, because not~having any fixity or finality, ^rfq Api, also. 
"AnyatliA, otherwise, contrary, sigpra*! Anumeyam, to be inferred, inferable. 

Iti, thus. Chet, if. Evam, thus, ^rfqf Api, thus,, also. 

Anirmo)>sa, want of release. srcrjf: Prasangah, consequence. 

11. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 
- opposite we say “ no,” for then the rmdesirable consequence 
would follow that there would be no final release 
also.—147. 

COMMENTARY. 

Owing to the differences of the brains of men, their reasoning powers 
are also different. There is no finality about reasoning. A position 
established by reason by one man, is found to be demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 
. to reasoning, we must believe Brahman to be the material cause of the 
.world, because the.Upanhad to.achess®f£ Even with regards to the acknow¬ 
ledged great thinkers, there is no finality about their reasoning, also. 
Great thinkers like Kapila, Kanada, &c., are seen to refute each other. 

(Objection ).—Nor can it be said that there is no reasoning which is 
absolutely unassailable, for then the reasoning by which argumentation is 
held to be non-conclusive would itself become invalid. If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, -the future is pre'dicted from the 
present, and past. The actions which have been found pleasant or pain¬ 
ful in their results in the past, are followed or avoided, by reasoning 

alone. For it is inferred that they would produce the same consequences, 
in the future also. 

[Reply). I n this view also, the existence of Release would not be 
Cotablished. A proposition established by pure human intellect, unaided 
bj intuition, is always liable to be set aside by a higher intellect, born 
in anothei time or place. Release, therefore, can never be obtained by 

methods evolved by human brain, but is to be found by Upani§ad me¬ 
thod only. 
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It is perfectly true, that in certain, secular matters, reasoning is 
absolute (such as mathematical reasoning); but in matters transcendental, 
such as the existence of God, of after life, of final Release, &c., the pro¬ 
nouncements of human intellect can never be perfectly free from doubt; 
because these are matters not within the scope of mind ; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If you allow reasoning in the matter of Brahman, then you not only 
contradict the £$ruti, but your own assertion becomes incongruous. For 
says theSruti:— 

ff&l JTfkmtor ^TRTO wg I qTfcSWPT: OOTgffcfcnfe 

?«rT? 3 F$t jgtrretfc&at ust 11 «*, n 

“This belief which thou hast got, cannot be brought about nop destroyed by argu¬ 
ment. When taught by the True Teacher the Seif becomes easily realised. O dearest, 
strong is thy resolution. Enquirers like thee, O Nachiketas, are not many.” Kalha Up. t 

I. 2. 9. 

The Smriti also is to the same effect 

srif 1JJW* VQPOTiftfepnira* I 

“ORisis!. the sages with their body, senses and mind tranquil, realise that 
Truth, but-when it is overwhelmed with dry reasoning, it vanishes.” 

Therefore, as tSruti is the highest, authority in matters of Law 
(Dharma', so also it is the only authority, in matters theological (Brah¬ 
man). Of course, the reasoning auxiliary to ^ruti is always allowed, for 
the word Mantavya, used in the ^ruti itself, shows that Brahman should 
be mantavya or reasoned about also. The Smriti also says that one must 
interpret a passage of law by reasoning and looking to all that precedes 
it and follows it. See Manu, XII. 106. 


Adhikarana VII .—Kanada and Gautama refuted. 

The author has refuted the arguments of the Saiikhyas and the Yoga 
philosophers as regards God being the operative cause only and not the 
material cause of the world. Now he refutes the Smjitis of Kanada 
and Gautama, and answers the objections brought forward by them. 
.According to Kanada and others, if Brahman be taken to be the material 
cause of the world, then those philosophies would find no scope at all. 
For, according to them, the bigger atoms are formed by the aggregation 
of smaller atoms. When two small atoms unite they give rise, to a molecule 
called dvianu or a dyad, and so the triad, &c. The whole world is made 
up of atoms, which are the ultimate material cause of the universe and 
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not the Brahman or Prakriti. Brahman being supposed to be all-per¬ 
vading, cannot be the material cause of the world, for it is limited. 

(Siddhanta.) -—To this the author replies by the following sfitra :— 

Sutra II. 1. 12. 

ftrar qftiTfT frfa im vm h 

Etena, by this, by the above reasoning fwr: *4stfih, the remaining 
systems like those of the Atomism, 5TTTTO5P Aparigrahah, not acknowledged 
by the Vedas, not accepted of the Vedas. Api, also. VyAkbyAtafi, 

are explained or refuted. 

12. Hereby other systems not in harmony with the 
Vedas, are also refuted.—148. 

COMMENTARY. 

The word ^istfih means the remaining. The word aparigrah&h 
means those systems which do not acknowledge or accept (parigraha) 
the Vedas as authority oil these matters, but which rely on reason alone ; 
and which are not countenanced by the Veda. The Stltra teaches that 
by the demolition of the Sahkhya doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such as the 
theories of Kanada and Aksapada, &c., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of Safikhya. 

Nor is there any fixed rule in the theory of the Arambha "V ada 
that this is the minimum with which a thing must commence. For we 
see it contradicted in the case of a cloth commenced with a large thread 
in a double cloth; and in the case of sound born of ak&sha. 

We give below an extract from the commentary of Ramanuja, to 
show the exact bearing of the question treated in this section, T-he 
translation is from Dr. Thibauts’ Vedanta Sutras, Ramanuja. 

u Hero however a new objection may be raised, on the ground, namely, that since 
all these theories agree in the view of atoms constituting the general cause, it can not 
be said that their reasoning as to the causal substance is ill-founded. They indeed, 
we reply, are agreed to that extent, but they are all of them equally founded on Reason¬ 
ing only, and they are seen to disagree in many ways as to the nature of the atoms, which 
by different schools are held to be either fundamentally void, or non-void, having merely 
cognitional or an objective existence, being either momentary or permanent, either of 
a definite nature or the reverse, either real or uu-real, &c. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disposed of.’^Ramftnuja. 

Thus even as regards the nature of the atom, there is no unanimity 
of opinion. Kanada and Gautama hold it to be permanent, while the 
four Schools of the Bauddhas hold it to be impermanent. 

Note The Vaibhdsika Bauddhas hold that the atoms are momentary but have an 
objective- existence, (ksanikan arfcha-bhfit£n). The Yogachara Bauddhas hold it to bo 
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uierely coguitional (jnana-rOpau) The MMhyamikas hold it to be fundamentally void 
(sanya-rftp4n) The Jamas hold it to be real and non-real (sad-asacl-rflpan). 

rdo author raises another objection and dispoeeB it oil 

sCrTRA II. 1. 13. 

ii * i ? i \\ u 

•itw Bliokira, wiih-tlie enjojltr, with the jiva. „n% Apatteb, from bt- 
commg Avibhagal,. ......distinction, Chet. if. w Syat, i, may be, 

•WWI?* Loka-vat, as in the ordinary life; as in the world. 

13. If Brahman, be the material cause of the world, 
then there would be no distinction between the Enjoyer 
(Jiva) and the Lord. To this we reply, it need not be so, 
as we see in ordinary life.—149. 

commentary. 

{Objection). Your opinion is that Brain nan as possessing the 
subtle energy is himself the material cause, and as possessing the gross 
energy he is even the effect. Let us see whether this view is sound or 
not. Now energy is not different from the substance of which it is the 
energy; therefore the Jiva, the subtle energy of Brahman, is not different 
from Brahman. Thus your theory of the two energies of Brahman, lands 
you into this contradiction. Thus it follows that the Jiva and Brahman 
become one. Therefore, the texts like “ two birds ” “ when it sees the 
otliei as the Lord, &c., become null and void and the difference estab- 
lished by them is ignored. 

{Reply). To this objection we reply :—It is not so. Even in ordinary 
life, tlie^ energy is seen different from the person possessing it. Thus 
a man armed with a sword is a single man, but the sword is different 
from the man, though it represents the energy of the man. Therefore, 
Brahman possessed with f^akti is nothing more than Brahman, yet the 
£>akti is different from Brahman. Thus there is no fault in this theory 
of Brahman and His two ^aktis. 


Adhikaranci . V III.—The world non-diff event from Brahman . 

Now the author wishes to establish that though the world may be 
considered as having Brahman for its material cause, yet it does not follow, 
that the world is the same as Brahman. In the previous Sutra II, 1, 7, 
and other subsequent Sfttras, the non-difference of the world from Brahman 
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was assumed, and it was on this assumption, that the proof was given that 
Brahman was the material cause of the world. The present Siitra raises 
an objection against that very non-difference, and then proceeds to refute 
it. 

The question is :—Ts this world, which is an effect, different from 
Brahman or is it not different ? The followers of Kanada hold the view 
that the effect is always different from its cause. Their reasons are as 
follows :—(1) The difference of ideas. For cause and effect are the objects 
of different ideas. For a lump of clay, which is the cause, is a different idea 
from the jar, which is its effect. (2) The difference of words. The word 
“ jar ” applied to the effect, is never applied to the “ lump” of clay which 
is its cause. Thus the cause and effect are not only represented hy differ¬ 
ent ideas in our minds, but by different words also. (3) The difference 
of adaptibility. Thus a jar is used in fetching water from the well, while 
no water can be fetched in a lump of clay. (4) The difference of forms. 
The cause clay is a mere lump in shape ; the effect, namely the jar, has a 
different shape, with a broad neck, etc. (5) The difference of time. The 
cause is prior in time, the effect is posterior. Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would be useless. If a jar be 
the same as a lump of clay, then the activity of the potter is useless. * For 
a jar would come, into existence in spite of such activity. If it be said 
that the effect, although always existing, is at first non-manifest; and then 
is manifested ; so the activity of the agent is necessary; and thus activity is 
not purpose-less : this view also is not correct. The question arises, does 
the effect exist before manifestation or does it not? Or is the manifes 
tation existent or non-existent prior to the activity of the agent The 
manifestation cannot be existent prior to such activity, for then that 
activity will be purposeless, and it would follow that the effect should be 
ever perceptible. Moreover, this would result in removing the distinction 
between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into a recjvessus in infinitum,. If it be held that manifestation h 
non-real (Asat) then we lapse into the theory of the asat-karyvgda ; accord 
to which the effect does not exist before its origination. Therefore the 
pftrvapaksa is that the effect is different from the cause, and that activ'f 
of the agent is not necessary for the production of the effect, if the effects 
were unreal. Therefore, the Naiyayikfis hold that from a material cnlle 
which is Asat, is produced an effect which is Sat. ’ 
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( Siddhanla ).—This view of the Vuistefeikas is refuted by the author 
in the following sfttra :— 

sOtra II. 1.14. 


0 ^ \ \ I W II 

rfc* Tat, therefore, from that, from Brahman the cause of the world, 
Ananyatvam, a non-difference, the identity. Arambhana, the 

word arambhana as found in the Chh. Up. !as$rf3>3: ^abdadibhyah, from the 
words the beginning of which is the term Arambhana. 

14. The noa-diiference of the world from THAT 
(namely, from Brahman is established in those verses of 
the Chh. Up.) which commence with the word Arambhana 
—150. 

COMMENTARY. 

The word Tat means from that , namely from Brahman, the material 
cause of the world, and who possesses two rfaktis called the Jiva and 
Prakriti, the Spirits and Matter. This world is verily an effect, which is 
not at ail anything other than its cause, namely Brahman. How do you 
know this ? We learn it from all those passages which commence with the 
word Arambhana. We give those passages below :— 

gl: ucrsRf r ^<r- 

ircTWHr wjsrRJTRt *3^5*351 
3 R *R 3 WcT RrRfelTR f^^rcTffTfcT I 

(1) Harih, 0:n. There lived once Svetakefcu A runeya (the grandson of Aruna). To 
him. his father (Uddalaka, tho son of Aru na) said : “ Svetaketu, go to school; for there is 
none belonging to onr race, darling, who, not having studied (the Veda), is, as it wore, a 
Brahma na by birth only. ” 

(2) Having begun his apprenticeship (with a teacher) when he was twelve years of 
age, Svetaketu returned to his father, when he was twenty-four, having then studied all 
the Vedas, conceited, considering himself well-read, and stern. 

(3) His father said to him : “Svetaketu, as you are so conceited, considering yourself 
so well-read, and so stern, my dear, have you ever asked for that instruction by which we 
hear what cannot be heard, by which we perceive what cannot bo perceived, by which w© 
know what cannot be known ? 

3 wng; *1 sjrt^^?frfcr*wr Ew¬ 
er# wgrsmj*m ^ 11 \ 11 

(4) ‘ What is that instruction, Sir ?' he asked. The father replied: “ My dear, as by 
one clod of clay all that is made of clay is known, the difference being oiily a name, arising 
from speech, but the truth being that all is clay j 
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q*it ??raf fsrfrr?T& *sra[U*rc**TO f^r^r 

HTW^q * 5 T 5 fMtsr II R II 

(5) * And as, ray dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all is gold ? 

qqr £rrq%q 5 T»srfcT#rfo fwar# ^qTacrarwro 

f%S^r stffif^q ^cinrq^FiTf^q STSTfTqa 9 f ^rs&T *Tq?ft% II \ II 

( 6 ) 4 And as, iny dear, by one pair of nail-scissors all that is made of iron (kfirslina- 
yasam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that instruction. ’ 

q I ijqqTtcr^fxi «F«i k qrq^qfafar 

sr^qfcT q«rr ^nqfq fiqrq n a11 

(7) The son said : ‘Surely, those venerable men (my teachers,) did not know that. For 
if they had known it, why should they not have told it me ? Do you, Sir, therefore tell, me 
that. ” ‘ Be it so, * said the father. 

wr#^ifqri 5 rftqn i ert$r?r qpqm srerfrq 11 

That which is Being (i.e., this world which now, owing to the distinction of Haines 
and forms, bears a manifold shape) was in the beginning one only (owing to the absence of 
the distinction of names and forms). He thought may I bo many* may I grow forth.— (Ohh. 
"VL 2. 3.) 

The whole of this is thus explained by Ramanuja :—For these texts prove the non¬ 
difference from Brahman of the world consisting of non-sentient and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-difference of the effect from the cause, asks the 
pupil, ‘Have you ever asked for that instruction by which the non-heard is heard, the non- 
perceived is perceived, the not-known is known wherein there is implied the promise 
that, through the knowledge of Brahman the general cause, its effect, i.e., the whole Uni¬ 
verse, will be known ? The pupil not knowing that Brahman is the sole cause of the 
Universe, raises a doubt as to the possibility of one thing being known through another, 
‘ How then, Sir, is that instruction ?’ and the teacher thereupon, in order to convey the 
notion of Brahman being the sole Universal cause, quotes an instance showing that the 
non-difference of the effect from the cause is proved by ordin iry experience, as by one 
clod of clay there is known everything that is made of clay ?’ the meaning being ‘ as jars, 
pots, and the like, which are fashioned out of one piece of clay, are known through the 
cognition of that clay, since their substance is not different from it.’ 

In order to meet the objection that according to Kauada’s doctrine the effect consti¬ 
tutes a substance different from the cause, the teacher next proceeds to prove the non- 
difference of the effect from the cause, by reference to ordinary experience ‘ Vachavambhci- 
imm vikaro ndmadheyam mrittikety eva suLijcim” Arambhauam must here be explained as 
that which is taken or touched (a-rabh-a-labh ; and ‘ alarnbhah sparsahiipsayoh’) ; compare 
Panini III, 3, 113, as to the form and meaning of the word. ‘ Yacha,’ “on account of 
speech,” we take to mean “ on account of activity by speech” ; for activities Such as the 
fe clung of water in a pitcher, are preceded by speech, ‘ Fetch water in the pitcher’ and 
soon. For the bringing about of such activity, the material clay (which had been men¬ 
tioned just before) touches (enters into contact with) aft effect (vikara), £<?., particular make 
or configuration, distinguished by having a broad bottom and resembling the shape of a belly 
and a special name (nanudheya), viz., pitcher, and 30 on which is applied to that effect - 
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or P u ^ ^ differently to the end that certain activities may be accomplished, the sub¬ 
stance clay receives a new configuration and a new name. Hence jars and other things of 
clay or clay (mrittika), £.<?., are of the substance of clay, only, this only is true (satyam) 
i.e., known through authoritative means of proof, only (eva) because the effects are not 
known as different substances. One and the same substance, therefore, such as clay or gold 
gives occasion for different ideas and words only as it assumes different configuration, just 
as we observe that one and the same Devadatta becomes the object of different ideas and 
terms and gives rise to different effects, according to the different stages of life, youth, old 
age, &c. t which he has reached. The fact of our saying ‘ the jar has perished’ while yet the 
clay persists, was referred to by the Purvapaksin as proving that the effect is something 
different from the cause, but this view is disproved by the view held by us that origination, 
destruction, and so on, are merely different states of one and the same as causal substance. 
According as one and the same substance is in this or that state, there belong to it differ¬ 
ent terms and different activities, and these different states may rightly be viewed as 
depending on the activity of an agent. (Dr. Thibaut.) 

If it be held that the pot is different from the clay, there would arise 
objections as to tlieir having double weight, &e. The weight of a lump of 
clay being one unit, and that of the pot another ; when it is weighed in 
the balance, the weight ought to be double. (But the jar does not show 
any increase of weight. Thus the substance remains the same. The jar 
is not the lump of clay plus jar, but the same lump). So also in other 
respects. (The chemical analysis of jar shows the same materials as that 
of the lump of clay.) 

The jar is not an effect like the illusion (vivarta) of silver in the 
shell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

Thus also is answered the objection of those persons who say that 
the word ‘ iti’ in mrittika iti eva satyam is useless. 

Nor can you say that the theory of manifestation (abhivy kti) has 
no scriptural authority for it. For we find in the Bhagavata Parana the 
following:— 

*Tf%: ssbferar II 

“ At the end of the Kalpa, the self-luminous Lord manifested (abhivyanak) this world 
which was covered with blinding darkness wrought by Time, through His self-luminious 
Power (Chitaakti).” 

Nor is this theory open to the two objections of (1) accomplishing 
a thing which is already accomplished, (2) and regressus in infinitum. 
For it is not acknowledged by us that manifestation existed prior to the 
activity of the agent. Nor do we acknowledge that one manifestation re¬ 
quires another manifestation to manifest it and so on. 

Says an objector:—If so, then you are open to the objection of 
maintaining the theory of asatkarya (namely, that the effect does not exist 





before its origination). For the activity of the agent manifests the effect 
which did not exist before : and thus the activity of the agent creates the 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect—for the manifestation is 
not effect. The effect is that which has the power of self-manifestation. 

Manifestation is proved by the substratum of which it is the mani¬ 
festation. In other words, the manifestation of the substrate constitutes 
the manifestation of the world. But the manifestation in the form of 
sansthana Yoga is a constant manifestation and thus there is no fault in 
the theory set out by us. On the other hand those who maintain that an 
effect is the result of a cause which is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) are wrong, because it 
is not capable of any proof and is self contradictory. For if it were so, 
then the result will be as follows :—the effect will be non-existent before 
the activity that manifests it, and consequently anything would be the 
effect of any other thing, and everything would produce the same effect and 
everything would come out of everything else. Since non-existence is 
present everywhere, and an effect before its manifestation is non-existent, 
according to you, therefore an effect can be produced from anything. Thus 
not only oil would be extracted from sesamuin, hut we shall get milk from 
the same seeds also. Because oil being non-existent in the seed, and being 
the result of the activity of the agent, milk may be extracted, likewise, 
from the seed by the same activity. Moreover the theory is open to 
another objection. If the effect were altogether non-existent prior to its 
orgination ; then production of a thing would be agentless. Nor can you 
say that some energy inherent in the cause would regulate the particular 
effect which that cause would produce, for there can be no relationship 
between an existent cause and a non-existent effect. 

Moreover we have the following dilemma also :—Does the origination 
originate itself or does it not ? If the first, then there is regressus in 
infinitum ; for one origination we require another origination to originate 
it, and so on. In the second alternative the effect being non-existent and 
non-eternal, the origination becomes impossible. Thus both these 
alternatives are wrong. It would follow also that we must perceive an 
effect always or must not perceive it at all. If you say origination being 
itself an origin, what is the necessity of imagining another origin for it • 
then we say it is the same thing as the theory of manifestation ; and in that 
case the theory of origination and the theory of manifestation become 
identical. 
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The author wow shows from further arguments that the effect is 
non-differeut from the cause by the following aphorism 

sfiTRA II. 1.15 

ii ^ i \ \ ^ u 

Bh&ve, in tie existence, in the alternative that the effect exists. 

% Cha, and. Upalabdheli, because*of the perception. 

15. And because in the effect is perceived the cause. 
—151. 

COMMENTARY. 

hi the effects, like a jar or a crown, we perceive the existence of the 
clay or gold which are the causes of the effects called jar and crown. In 
fact, the recognition of the clay, etc., in the jar, etc., would not have been 
possible, had the effect been absolutely different from its cause. An 
objector may say, but we do not recognise the cause in the elephants, 
horses, etc., which are produced from the Kalpa. tree, for there is nothing 
in common between the tree, and its effect, horses, elephants, etc. To this 
we reply, that there is no force in this objection. Here also there is the 
recognition of the cause in the effect. The Kalpa tree is a physical 
object, and so also are the horses and elephants; therefore, as far as the 
physical matter is concerned, the recognition is possible. But—says ail 
objector—there is no recognition of fire in the smoke and smoke, being the 
effect of fire, ought to show fire in it. To this we reply, that smoke is really 
the effect of damp fuel, which when coming in contact with fire, throws off 
its earthy particles, in the form of smoke. That the smoke and the fuel 
are identical, and that we can recognise the fuel in the smoke, is proved 
by the fact that smoke has smell as well as the fuel, and the smell is 
generally of the same kind as that of the fuel. 

S,UTR4 II-I-16. 

Sattvat, because of the existence, ^r, Cha, and. Avarasya, of 

the posterior, namely, of the effect which is posterior in time to the cause. 

16. The effect is lion-different from the cause, because 
it is existent in the cause, identically even, prior to its 
manifestation, though in time it is posterior. Or, because of 
the existence of the effect, which is posterior in time to 
the cause, in which it exists, even from before, as an 
identity.—152. 



Bh&iya.'j | 
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COMMENTARY. 

The effect is non-different from the cause for this additional reason 
also that before its manifestation it exists in latency in the cause. Thus 
says the Srnti :—“ Being only was in the beginning.” So also says the 
Smriti:— 

?7«rr Jjo? qsrr^j^r 5T«rr I 

%T5Tfcim sftr cT§[Sir II 

gT. ^rft I ^TJrJirr^lsWTcOTJ I 

^Tsrrscwqr: f^vr^rr: i 
srarsisr sRt^gqqtfo % n 
« fawn: qra§r qcr: | 

srn^ %i qcn^' arofcqfcr 11 

As in the seed of barley, there exists in latency, the root, the stem, 
the leaf, the bud, the carpels, the ovary, the flower, the milk, the rice, the 
husk, and the seeds; they manifest out of the seed when they get proper 
conditions and materials to manifest them, 0 best of the sages! Similarly, 
in iuniuneiable karroas exist all bodies of Devas and others. When they 
come in contact with Visnu energy they get into manifestation. Verily 
that Visnu is the supreme Brahman from whom proceeds all this 

universe, from whom is the sustenance of this universe and in whom is its 
dissolution. 

We can get oil only, from sesamum because it exists in the seed 
though in latency, but not from sand because it does not exist in it. Both 
in the world and in the Brahman the existence is the same, and because in 
Brahman everything exists so it can come out of it. We have already 
established previously the identity of the effect with the cause even after 
the oiigination of the former. In the next two aphorisms will be estab¬ 
lished the same identity of the effect with the cause, even after the 
destruction of the effect and its merging into the cause. 

SlITRA II. I. 17. 

wrcrerr^ii r i \ i 

w ;2 As ab non-existent, , Vypade&t, because of the designation 

, i a, nor. In, thus. Chet, if. *, Na, not. qafofw, Dtiarfna-antarena' 
on account of another attribute. tRWfcrRf Vakya-sSesSt, because of the 
complimentary passage. 

17. If it be said that the effect does not exist in the 
cause after dissolution, because there is a text designating 
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it as non-being, we reply it is not so, since the word A sat or 
non-being refers to another attribute of the effect and does 
not mean absolute non-existence, as would appear from the 
complementary passage of that text.—153. 

COMMENTARY. 

An objector says:—Let it be so, but we find the following passages 
also in the Sruti:— 

i 

‘ A sat was this verily in the beginning.— Taitt. Up. 9 II. 6. 1. 

Here we see that the effect is called Asat or non-being, and conse¬ 
quently the effect does not exist in the cause at the time of pralaya, and 
vanishes absolutely. To this objection we reply that this is not so, for the 
word Asat used in that passage does not refer to absolute non-existence, as 
you take it to mean, but it refers to another attribute of the effect, 
namely non-manifestation. The word Sat and Asat should be under- 
stood as referring to two attributes of one and the same object, namely, 
to its gross or manifested condition and subtle or unmanifested condi 
tion. An object existing as cause is in subtle condition, and existing 
as effect it is in gross condition, therefore the word Sat means the gross 
condition of an object, and Asat means the subtle condition. Thus the word 
Asat here refers to the subtle condition of the object and is the designation 
due to another attribute of the object as different from the gross condition. 
But how do you explain the word Asat which literally means non-being as 
meaning here the subtle condition. We do so in order to make the sense 
of the passage consistent with what follows in the same text. For further 
on we find tire following :—(We give the whole passage here in order to 
understand the reasoning), 

i vi. i 

Asat indeed was this in the beginning, from it verily proceeded the Sat That made 
Itself its Self, therefore it is said to be self-made. 

The words “Asat made itself its Self” clears up any doubt as to 
the real meaning of the word Asat. For if the word Asat meant absolute 
non-being, then there will be a contradiction in terms; for a non-being 
can never make itself the Self of anything. Similarly, the word “ Asit” or 
“was,” becomes absurd when applied to Asat, in the sense of absolute 
non-being, for absolute non-being can never be said to exist and was 
means existed. An absolute non-being can have no relation with time, 
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past or present, nor can it have any agency as we find in the sentence “ It 
made itself its Self.” Therefore the word Asat here should be explain¬ 
ed as a subtle state of an object. 

sCtra II. 1.18. 

im U ^ ii 

g%:Yukteli, from reasoning. l^abda-antar&t, from another text of 

the Vedas. Cha, and. 

18. Being and non-being are attributes of things, as 
is proved by reasoning and other text of the Vedas.—154. 

COMMENTARY. 

The cause of our thinking and saying “ the jar exists ” is the fact 
that the lump of clay assumes a particular form of neck, hollow belly, 
etc., while the material remains the clay only. On the other hand we 
think and say “ the jar does not exist ” when the clay takes a condition 
opposite to that of the jar, namely, when it is broken into two pieces, etc. 
Therefore, existence and non-existence, when applied to objects, show their 
different conditions only, and non-existence in this connection does not 
mean absolute non-existence. The Smfiti also declares the same fact, as 
we fiud in the Vishnu Purana :— 

The clay assumes the form of u jar, the jar becomes a potsherd, which in its turn, 
when broken into pieces, may be reduced into powder as dust, but the clay remains the 
same in all these conditions. The further analysis of the dust would reduce into atom of 
the physical plane, but the matter never vanishes. 

Therefore the reason is this that we do not perceive any absolute 
non-existence of the jar and when we say that the jar does not exist, we 
only mean that the jar has been resolved into its two halves or into 
a still more fine condition ; there is no absolute annihilation of the jar; 
this is the reasoning or yukti. 

The word Asat being thus explained, the word Sat is its opposite, 
and thus non-being and being really mean the subtle and gross state of 
matter. 

As regards the other text, we find it in the well known passage of 
the Chhandogya Upanishat:— 

i 11 

1 he being alone existed in the beginning, one alone without a second. 
Thus both through reason and authority of the Vedic text, we come 
to the conclusion that the word Asat used in the Taittiriya passage does not 
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mean absolute non-existence, like the non-existence of the horn of a 
hare, but it means the subtle condition into which all objects are resolved 
at the time of pralaya. When this world merges into the supreme 
Brahman, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness- Therefore we 
come to the conclusion that even prior to its origination the world existed, 
and thus the effect is not different from the cause, but is the cause-in a 
different form. The saying :—“ non-being can never come into being 
because of the impossibility, nor being can be the result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation is an indescribable mystery ” is a wrong statement, and proceeds 
from not understanding the true significance of the words ‘ being’ and ‘ non- 
being’- as applied in the Upanisats. For there does not exist something 
inexplainable different from Sat and Asat:—namely the mftyA of the Maya- 
v&dins. The latter hold the theory that mny& is neither being nor 
non-being but something different from both and is utterly inconceivable. 

The author now gives some illustrations, in order to confirm the doc¬ 
trine that effect is something real and is not different from the cause. 

sOtra II. I. 19. 

H m H 

Pa(avat # like a piece of cloth. ^ Cha, and. 

19. And as a piece of cloth is not different from its 
threads, so the effect is not different from its cause.—155. 

COMMENTARY 

As the materials of a piece of cloth existed from before in the form 
of threads, and as these threads, when arranged in a particular way length¬ 
wise and crosswise manifest the cloth, similarly this whole universe existed 
as the subtle energy of Brahman, and when Brahman desires to create, it 
assumes manifestation as the external world. The word “ And ” of the 
Shtra shows that other illustrations like the seed and the tree may be given 
here also. 

sOtra II. I. 20. 

srrcrrfr: u ^ i \ i rq h 

Yathft, as. ^ Cha, and. trnnT^: PrSnadi, the vital airs called Prana, 
apana, vyana, samana and udana. 

20. And as the different vital airs are modifications of 
the chief Prana, so the effect is not different from its cause.— 
156, 
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COMMENTARY. 



'*• ' As in Yogic trance induced by Pramlyama or control of breatl), all 
the various life functions such as respiratory, digestive, etc., cease for 
the time being, and these separated functions known as Prana, A puna, etc., 
merge in the main Prana, and exist in latency in it, but when the Yog! 
comes, out of tlie trance., these functions manifest themselves and come ont 
of the same chief Prana, and take possession of the various organs such as 
the heart, lungs, etc., and manifest their different functions ; similarly at the 
time of Pralaya, the universe loses all its specific, differentiations and 
merges in the subtle energy of Brahman, but exists in Brahman in that 
aspect, and at the time-of n.ew creations it emerges from Him, because He 
desires to create’ and then assumes different forms called the Pradhana, 
the Mahat, etc. 

1 he word “and. ’ in the Sutra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
together as one illustration. In fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, aiid different 
from the cause (Asat-kA.rya-viida). No one has ever seen the birth of a son 
of a barren woman, nor the sky-flower, for these are contradictions in term. 
Therefore Brahman, though one only, lias two energies, the subtle and 
the gross, the one consisting of all the aggregates ofegos (Jivas) and the 
other of all the aggregates of matter tPralqiti).' in other words, Brahman 
lias two energies called Spirit and Matter, ami possessing these two energies 
Brahman Himself is thus tlumnatei ial cause of the universe,, and conse¬ 
quently the universe as theeffect is not different from the Brahman, hut 
has Brahman for its Self. Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains through His mysterious attributes, all His powers in tl^ir 
fullness, that He possessed before manifestation. The manifestation does not 
cause any decrease in Brahman. As says the Smi-iti (Visnu PuranaA «-i 

fares**} 11 

Om, salutation to that adorable Lord Vasudeva, than whom there is nothing greater 
but who is above all this universe. 


Adhikarana IX. — Brahman, the operative cause. ‘ - 

In the Sutra I. 4. 23, it was shown that Brahman was the material 
as well as the operative cause of the universe. In the Sutra 11 I fl 
and the rest have been answered tlie objections raised to the view that 
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Brahmap was the material cause of the universe, and by answering 
such objections, the author lias strengthened the former view. He now 
confirms the latter view also, by showing that none but Brahman is the 
operative cause of the universe, and he answers the objections of those 
who hold that, Mukta Jivaa are creators of universes. 

( >ne side holds tile view that Brahman is the operative cause of the 
universe, because of the texts like the following: — 

He is the agent, He is the Lord and He is the Creator. 

ihe other side who hold the view that Mukta diva is the creator of 
the universe, quote the following text in support of their position :— 

usfstt ijarfa 

Ml beings arise from the Jiva. 

They maintain that if Brahman were the Creator of the universe, 
it would detract from His perfection, because the world is full of imper¬ 
fections. Therefore, they maintain that Mukta Jivas alone create the 
universe. 

Thus arises the doubt—Is God the Creator of the universe or is 
some highly developed Mukta Jiva its cause, because we find texts sup- 
porting both positions ? 

This doubt the author removes by the following sfitra, showing 
that no Jiva, however high, can ever produce the universe. 

ci i iII 

H I \ I M II 

Itara, of the others. Of those who maintain the view that the Jiva 

is the ere ator of the universe. Or “ itara ” may mean “of the other, namely, of the 
Jiva as agent of the.universe.” Vyapade&t, from the designation, ft* 

Hita, good, beneficial Akarapadi, not creating, etc. tj}«r Dosah, 

imperfection, fault. Prasaktih, result, consequence, 

21. If the other view be held that Jiva is the creator 
of the universe, then the result would be, that the creation 
would be liable to the objection that the Jiva creates inten¬ 
tionally that which is not beneficial to it—157. 

COMMENTARY. • 

Those who hold the view that Jiva is the creator of the world must 
answer the objection “ why does it create a world which is not beneficial 
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to it.” If man creates the world, why does lie create it full of imperfec¬ 
tions, thiough which he suffers. If man is the master of his own destiny, 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world ; then he certainly would not 
create it such, which he knows would be painful to him. The world, 
therefore, is the creation of no man, because we find chat it has the fault 
of not doing that which is beneficial to man; on the contrary doing 
that which is non-beneficial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the world are such, that no man can 
live in it without labouring and undergoing troubles, etc. The world, 
therefore, is not the creation of any man. No wise and independent 
person is ever seen to create his own prison-house, like the silk worm, and 
after creating such a house enter into it wilfully, to suffer all the miser¬ 
ies of confinement. Nor does any human being, being himself pure, 
would voluntarily enter into a body full of all impurities. The man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
himself into a body of flesh, full of impurities ; and enters into a self-created 
world where he has no freedom of action. Nor lias any one ever seen 
any diva to create the Cosmic matter called Pradhana or the matter of 
the Buddliic and Ahankaric planes, nor the matter of the physical plane 
even. Pile, air, ether, etc., are the production of no man. In fact, the 
brain of man reels in even contemplating the wonderful organism of this 
universe. Therefore, the theory that the world is man-made is wrong. 
On the other hand, it is God alone who is the Creator of the universe, and 
the objection why He has created the world full of imperfections while 
He Himself is perfect, will be answered later on. 

But an objector may say that if Brahman be the creator, then He also 
is liable to the objection of creating a world full of misery, and with 
great effort, and after such creation He has entered into it and thus He also 
voluntarily creates a world of misery, and then entering into it, lives in 
it. To this the author replies by the following sutra 

SffTRA II. I. 22. 

ii s i ? i ^ u 

tfvfcR Adhikam, greater than the Jiva, Brahmao is greater than the Jiva 
f T U , but. w? Bheda, difference. fn^tTRt 'Nirdetfat, because of the pointing 


22. But Brahmaii is greater than Jiva, because the 
scriptures declare His difference from the Jiva.-—-158 
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COMMENTARY. . . . 

I lie word But sets aside the doubt above "raised. Brahman is 
greater than man, because He possesses vast power and consequently is 
something infinitely superior to man. The entering of the Bralunan into 
the world which He creates is no bondage to Brahman, while the entering 
of, man into the world, if created by the man himself, is a cause of bondage 
of man. The difference between man and God is distinctly taught, ip ; th.e 
scriptures. Thus in the Mundaka Upanisat(3. 1. 2)- ,, . 

gsqt fqqjrrsHtaiqr tritqfa gurrm; i 
m qtcUqtq;: ii s:i »''*« 

Though seated on one and the same tree, the Jiva bewildered by the Divine Tower 
sees not the Lord and'so grieves. But when he Sees the eternally worshipped Lord and 
His glory, as separate from himself, then ho becomes free from grief ('kind ftt-for M-ukt!).- 

This verse clearly shows. the difference between . (the:: Jlvia,, full of 
sorrow and delusion, and the Supreme £elf, full of great.Lordliness and 
glory. : ! : 

So also in the "Gita (XV. 10 and 17 verses) :■ — 

scrf^nV sst#; qq q i !i 

qqtfai ij?rrfq 3sq?r if 

sqir: g*?q*rq?q: q^miftcgijrrsq: i 
mflfqsqu f>q?;: it 

There are two sorts of Jivas in this world, the bound and the free ; the. 
bound are all .these beings, ami the free are those who rest in the Roelc of 
ages. ■ 

The Highest Parana is verily Another, declared as the Supreme 
Self, He, who pervading all, sustained the three worlds, the indestruc¬ 
tible Lord. . 

Similarly, in the Vbmi Purana (Book I, Chap. 11, Verses 10 & 24) : 

<*** % i q^qfor ^ ( 

sr«irHg^aiTf7q;T55W§ i wfo n 

fq**n>: ^q^qt?b q^iFs i srern gsq??q fq« 1 
rqgrp 1 sfon qgq?; fasr 11 

Ho who is higher than matter (Prad liana), Jivas, manifested world and time, He is the 
highest Yisnu, about whom the scriptures declare “ The wise see the highest pure form 
of that Lord Yisnu. n Matter and Jiva are distinct, from Yisnu though they are also 
two aspects of Him. That aspect by which the Lord brings about the union of Spirit vvith 
matter, at the time of creation, and their separation from each other during dissolution, 
is called Time. (Thus the supreme Yisnu has four aspects, the root of matter called 
Pradhana, the root, of spi rit called Purusa, the manifested universe called Vyakta and the 
time called Kala). 
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Similarly, in the Bhagavat Purana :—- 

q 33^1% il 

This is the glory of the Lord, that His devotees, though plunged in all defiling matter, 
are not defiled by its contact, nor bound by her energies, because their mind is always 
refuged in the Lord. 

Moreover in the sfitra L 2. 8, it has been shown that the Lord 
though living in the world and in the Jivas is not tainted by this contact. 
Thus the Lord possessed of inconceivable and infinite power creates the 
world by His mere will, enters into it in order to sport in it, and with 
it; and when it begins to decay, He destroys it and rejuvinates it, just as 
a spider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint. 

An objector says:—Man and God are however one in essence, the 
difference betweeen them is that of degree alone, just as the difference 
between the space confined within a jar and the infinite space outside it. 
Space is one and not different. To this we reply, it cannot be so, because 
we do not admit that the supreme Brahman is liable to division or limita¬ 
tion like space (we cannot cut off a portion of Brahman and say the so 
much is Jiva and the other is Lord). Nor is the Jiva and Brahman related 
like the reflection of moon in the water and the moon in Heaven. “ Reflec¬ 
tion no doubt does not possess all the glory and the perfection of the 
original and man being a reflection of God is lower than God, but essen¬ 
tially the same.” But we do not admit this, because the Lord being form¬ 
less, it is impossible that there should be any reflection of Him. Reflec¬ 
tion can be of matter only, no one has ever seen the reflection of spirit. 
The third illustration, given by the Advaitins that of the King’s son is also 
inapt. A king’s son brought up among the shepherds, considered himself 
so and never knew his lineage. Once a wise man passed that way 
and told him thou art not a shepherd’s child but the son of the king. 
No sooner he heard it, his delusion vanished and he realised his own 
greatness. Similarly, so long as man is overpowered by ignorance, he 
thinks himself man, but when knowledge comes, lie knows that he is God. 
To this we reply, that God being one, according to this theory, and man 
being essentially God, the delusion which a man is under must be the 
delusion which affects God, and thus it detracts from the Omniscience and 
Omnipotence of God. There existing no other being but God, the igno¬ 
rance which makes man thinkh iinself separate from God, and a distinct 
individuality, must be an ignorance indwelling in God Himself. God is 
thus subject to delusion and illusion. 

6 
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sOtra ili. 


II R I \ I R ^ II 

Asmadivat, like stone etc. =3 Cha, and. fi* Tat, of that. 
^TSTlf^r: Anuppattih, impossibility. 

23. And as stones, etc., are not creators of the uni¬ 
verse, so the Jivas, which are equally finite, have no power to 
create the world, for it is impossible that any Jiva should 
create the world, just as it is impossible for a piece of iron, 
wood, etc.—159. 

COMMENTARY. 

The Jiva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 
for such a Jiva to be the creator of the world out of himself. The &uti 
also says that the Lord is the creator as the following text:— 

srfsre: SlTSrtT 3RHTJ* I 

41 He Is the ruler of all beings, He is within every body. ” 

Similarly, Gita also says : — 

twit: firgfh I 

“ O Arjuna, this Ttfivara, dwelling in the hearts of men, makes them 
work by His mysterious power, and causes them to revolve, as though 
mounted on a potter’s wheel.” 

SUTRA II. I. 2 4. 

ivwgwpmmfij ii h i ? i w ii 

STRf'H Upasaiiihara, completion, bringing to an end. Darijanat, 

because of the seeing. Na, 3 not. Iti, thus. Chet, if. ?r Na, not. 

gfaRi; Kstra-vat, like milk. The word 3^ has the force of an instrumental 
case here: See SOtra of Panini. 33 <f? 3 | &c ft Hi, because. 

24. If it be said that Jiva is the creator because we 
see him bringing to conclusion many acts, we say it is not 
so, as is the case with the milk. — 160. 

COMMENTARY. 

The Jiva is not perfectly inert like a piece of stone, etc., he has the 
power of action, because we see him bringing to a finish any act that he 
commences. Nor is this agency of the Jiva a delusion, because there is 











nothing to show that the Jiva is not the real agent in the acts that he does. 
If it he said let the Jiva be an agent, but he is an agent only subordinate 
to the will of God, we reply it is not so, for we have first to imagine a 
God, whom we do not see in the world, and next to add further that he is 
the mover of all other sentient beings of the world ; the theory therefore 
that God is the inciter of all souls to action is wrong, on account of its 
very clumsiness. Therefore, the Jiva himself is the agent, through his 
own self-initiated activity, and not because he is impelled to action by any 
external laws. 

To the objection raised in the last paragraph the author replies 
by saying, it is not so, for as in the case of milk. Because the Jiva has 
the power of agency only so far as the cow produces milk. The cow has 
no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the prana force that is primary agent 
in the production of milk, as says the Smriti, “it is tbe pi4na that 
changes the food into various humours of the body such as chyle, milk, 
etc.” Similarly, though we see the Jiva producing some effect, yet he is 
not independent in his act. The primary agent is the supreme Lord. 
This will be futher explained in Sutra II. 3. 39, where it will be shown 
that the activity of every Jiva proceeds from the Highest Self as its 
cause. 

If it be said that we dornot see the Jiand of God in the acts of men, 
to this the author answers by the next Sritra. 

SCTRA II. I. 25. 

5TT% II R I 1 I W I) 

Deva-adi-vat, like devas and the rest. The word Vat has the 
Jorce of sixth case here. It', thus. Another reading is. ^riT Api, 'also.’ 

Loke, in the world. 

25. God, though invisible, is the creator of the world, 
just as the devas, though invisible, are seen to work in the 
world.—161. 

COMMENTARY. 

Devas like Indra, etc., are not visible, yet we see their activities in 
the world, such as the production of rain, etc. Similarly, God though not 
perceptible in the world, is the unseen creator of it. 

The author now gives another reason to show the absurdity of 
holding any Jiva to be the author of the universe. 
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SOtRA II. I. 26. 

*** Kritsna, entire, complete. Prasaktih, employment, activity. 

Niravayavatva, without form, without members, indivisible, without 
pat ts. Sabda, text. s^rg^j-cf; Vydkopah, contradiction, violation, stultifi¬ 

cation. Va, or. 

26. Either the Jiva is entirely absorbed in every 
activity, or else there would be a violation of the text that 
Jiva is without parts.—162. 

COMMENTARY. 

He who holds the theory that the Jiva is the creator, must accept the 
conclusion that inasmuch as the Jiva is without parts, its entire self 
is present in every act. But this cannot be said, because in raising a 
light thing like grass, etc., we do not see the employment of the entire 
force of the Jiva. When the Jiva puts his entire self into any action, 
all his power is manifested therein. As in raising a heavy stone, the 
Jiva puts in all his power, but lie does not do so in raising a light straw, 
and so the exertion in raising a straw is infinitely less. Nor can you say, 
that in the latter case, the entire Jiva is not active but only a portion 
of it. Because it is an admitted fact, that Jiva is partless. Therefore, 
we cannot say that the entire Jiva is present in the act of raising a stone, 
but only a portion of it is present in raising a straw. You may say, 
where is the harm if you admit that the Jiva has parts. To this we 
reply that then you will be stultifying all those texts of the scripture 
which declare that the jiva is without parts, as for example :— 

This self is atomic and is to be known by mind alone in which the chief prana has 
completely withdrawn his flve-fold activities. The mind of all beings is entirely inter¬ 
woven by these five prAnas and Is consequently never quiet. But when the mind is 
perfectly pure, then the soul manifests its powers. 

Thus the soul is atomic and consequently partless. As regards 
those texts which say that the world is produced by the Jiva, we have 
already explained that the word Jiva there does not mean the individual 
soul, but the living Lord. Therefore, the theory that the Jiva is the creator 
of the world is untenable. 

Now we shall consider whether the above two objections apply 
to the agency of Brahman. The objector may say that Brahman is also 
entire and indivisible, therefore if in all acts He puts Himself in His 
entirety than in raising straw, etc., He will employ His entire powers, 
but that is not possible, because it is done by a fraction of His power, 
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or rather it is possible to be accomplished by a portion of His power. 
On the other hand, if He puts in only a portion of His power in any 
activity, then there is violence clone to those texts which declare Brah¬ 
man to be partless and actionless 

Thus the same two objections apply in the case of Brahman being 
the agent, as in the case of the Jiva. To this the author replies. 


SOTRA II. I. 27. 



jgp; Sruteh, from the scripture, on account of revelation, g Tu, but. 
$ 153 " $abda, word. Revelation MOlatvat, because of the root. 

27. But the above defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the 
Word of God alone is the root from which we learn anything 
about these transcendental subjects.—163. 


COMMENTARY. 

The word “ tu ” removes the above doubt. The word “not ” is under¬ 


stood in this Sutra, and is to be drawn from II. I. 24. In the case of 
Brahman being the agent, the above imperfections do not apply. Why 
do we say so, because the scripture declares it to be so, such as :—Brah¬ 
man is transcendental, inconceivable, pine knowledge and yet He has a 
form, He is possessed of knowledge ; and though He is one, He is mani¬ 
fold also, and though He is partless He has parts, and though He is im- 
measureable He is yet measured, He is the creator of all, yet unmodified 
Himself. Similarly, in the Mundaka Upanbad, III. I. 7. 



11 vs 11 


The Lord shines forth as great, divine and inconceivable. He appears as smaller 
than the smallest, Ho is far off as well as near, and to the discerning. He is verily here in 
the cavity of the heart. 

This text also shows the paradoxical and transcendental powers of 
Brahman. Similarly, another text says:—Lord Govinda is without parts, 
is one, His form is mere existence, intelligence and bliss. While another 
text says He has a crown of peacock hair, has a very pleasant form and 
unobstructed intelligence. In the Gopala Upanisad we read, though one 
He shines forth as many. In the Mandukya Upanisad we find Him 
described as partless and yet having parts. 


5 fin*: ' wteTtr %* sr gft: kzkj 

31*: I gfasfatr 31*: 11 
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He who knows the Lord as partless and yet full of infinity of parts, as the destroyer 
of all false knowledge and blissful, is verily a sage and no one else ; he is verily a sage 
and no one else. 


Similarly in the Kathopanisad (II. 21) we find Him described as 
measured though immeasureable : — 

11 r® ii 

Sitting He goes afar, resting He moves everywhere, who other than my Self is able 
to know that God who is the disponger of pleasure and pain. 

So also Rig Veda, 10 81. 3 (S5vet. Up. III. 3) says :— 

srfjTTfsr %S% II 

g%r f%»ar%r f%«r=T^qr?^ i 
swffcrt vrof?r ii \ 11 

That one God, having His eyes, Ilis face, His arms, and His feet in every place, when 
producing heaven and earth, forges them together with His arms and His wings. 

vSo also in £wetasvatara Upanisad, IV. 17 :— 

Jifimr snwrf <*rnsrrare: t 
sr wwffcf ii *vs ii 

This God is the creator of all, is the Highest Self, He is always present in the hearts 
of men, with heart of love and the mind concentrated, the wise who know Him verily 
become immortal. 

nSnvt: 11 \% n 

He is the creator of all, He is the heart of all, the source of Atman, the Omnis¬ 
cient, the Creator of time, possessed of all auspicious attributes and knowing all. 
He is the Lord of all matteiymd spirits, He is the Lord of all gunas, Ho is the cause of 
transmigratory existence and release, bondage and freedom. 

So also in VI. J9:- 

firsrm^q; II ^ II 

He is partless and actionless, pure and taintless, all peace. He is the supreme bridge 
of immortality, He is like fire that remains when the fuel is all burnt. 

These texts of Svetathatara Upanisad show very distinctly the pos¬ 
session by the Lord of powers which appear to us self-contradictory, and 
hence impossible. But in matters transcendental, we are to be guided 
by scripture and hot by our mere reasoning. 

But, says an objector, are vve to renounce our reason in favour of 
scripture, when there is pure contradiction, such as the assertion, the fire 
has drenched the cloth. Is not such a statement a logical absurdity ? 
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To this the Sutra replies “ Sabda-mulatvat.” The knowledge of Brahman 
and His attributes being founded on the scripture, and the scripture alone, 
we have no right to say that the scriptures are illogical, if they describe 
God as having attributes which are paradoxical. These inconceivable 
attributes must be accepted by us with regard to Brahman, because the 
only proof of Brahman is the word alone. Nor is it so mysterious alto¬ 
gether. We see some distant analogy of it in the inconceivable powers of 
certain gems and charms to produce magical effects. Because a thing is 
inexplicable or inconceivable, there is no reason to hold it impossible. 

To sum up: there are three sorts of proofs, namely: -sensuous 
(pratyaksa), inferential (anum&na) and scriptural authority or the word of 
God (tfabda). fn the case of first two kinds of knowledge, there is always 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure hallucination, caused either by hypnotic suggestion or disease of the 
senses. A man may see a person standing in front of him, or the cut. off 
head of Chitra, while as a matter of fact this may be all due to pure hypnotism. 
Thus “ Pratyak§a ” or sense-knowledge is not always absolutely reliable. 
Similarly, the knowledge based upon inference is also liable to error. 
Ordinarily the proposition is true when we say “ there is no smoke without 
fil-e but in some cases, the person would not be justified in inferring the 
existence of fire from mere smoke. A great fire, when quenched by water, 
gives rise to a large amount of smoke, a person seeing such smoke and 
suffering from cold may go to the place where that smoke is rising from, 
but will be disappointed when he sees there charred coals and no fire. 
Thus inference is also liable to error. The only proof which is free from 
all these possibilities of errors is the word, whether it is the word of God 
as recorded in the scripture or the word of an inspired sage called Apta 
01 the perfect, or the word of a person who is competent and honest. 
I bus the statements ‘ There is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans” are always true. The Word not 
only corroborates perception and reason, it is sometimes independent 
of both, and often declares that which neither reason nor perception 
can ever tell us. Thus a man who has been once deceived by seeing an- 
illusory decapitated head may take a real decapitated head to be an illusion. 
But when he is told, from the voice of silence, that it is a real head and not 
an illusion, his ignorance is removed and he gets true knowledge. So also 
a traveller suffering from cold, may be running towards the place where 
smoke is rising, thinking that he will find relief there. But a person who 
knows the real nature of that smoke, may save him from disappointment 







by saying “ do not go there, there is no fire, smoke is rising from the fire 
that has just been quenched by the rains.” 


The word as an instrument of proof supports and corroborates per¬ 
ception and inference. Thus a man may have a jewel necklace on his 
throat, but having forgotten it may be searching it every where. But when 
he is told “ thou hast the necklace on thy throat; ” he is saved all further 
trouble and anxiety. So also the word is the only means of knowing 
things which cannot be known either by perception or reason, or at least, 
which cannot be known by every man by his own perception and reason. 
Thus the movements of the heavenly bodies and their influences, have been 
declared to us by the astronomers and the experts in that department. 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse or the 
rising of a comet. Thus here also we see, that the word is a higher means 
of knowledge, than our own perception or reason. In worldly matters, 
the word is admittedly superior in its probative force to perception and 
reason. Much more is it so in matters other-worldly, where we have to 
depend on the testimony of seers and saints, and the highest testimony of 
all, the word of God or Scripture. As says the 6ruti:— 

"The non-knowor of Vedas can never think even of the Supreme/’ 
Therefore, the scripture being self-proved, is not open to any objections. 

sCttra II. I. 28. 

stfuft T^^rn^r % n r i \ u 

Atmani, in the Self, in the Lord. Cha, and. <r* Evam, thus. 

Vichitr&h, manifold, variegated. ^ Chn, and. n* Hi, because. 

28. And thus is the power of the Self, because mani¬ 
fold objects are seen (to be produced from the tree of all 
desires).—164. 

COMMENTARY. 

As from the Tree-of-all-desires or from the philosopher’s stone pos¬ 
sessing lordly powers and inexplicable mysterious energy, there come out 
elephants, horses, etc., and as these wonderful creations are mysterious, and 
are credible simply on the authority of scriptures, similarly is the power 
of the Atman, the Lord of all, the Supreme Visnu, who gives rise tdDevas, 
men, and lower beings. If we can believe, on the authority of scriptures, 
in the wonderful powers of the Tree of-all-desires, or in the philosopher’s 
stone, why should we not believe, on the same authority, in the mysterious 
powers of the Lord. It is scripture alone that gives us any information 








of the existence of these mysterious things. We do not question, when 
animals come out of the Tree-of-all-desire, whether they are created by 
the entire tree or by a portion of it, or whether any particular part of the 
tree has power to produce any particular animal. We see and mark the 
result, and leave the thing as a mystery, admitting that there is no scope 
for reasoning here. Similarly is the case with the Lord in His creative 
agency. We should not question whether the Lord is active in His en¬ 
tirety in any particular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 

The word “ Atmani ” is exhibited in the locative case in the stitra 
in order to show that the Self is the receptacle or support of all effects. 
The second “ cha ” is in order to indicate that when such wonderful tilings 
are believed by us as the existence of the Tree-of-ali-desires, or the philo¬ 
sopher's stone, why should we hesitate to believe in the mysterious power 
of the Lord. The word “ Hi ” implies that the facts above mentioned are 
well known in all these Puranas, etc. Therefore, the conclusion is that the 
theory that Brahman is the agent of creation, is more reasonable than the 
theory of any Jiva being such agent. The next Sutra strengthens this 
view. 

sOtiu II. I. 29. 

u ^ i 3 i u 

Sva-pakse, in one’s own view, in the opponent’s theory that the 
Jiva is the creative agent. , Dosat, because of the defect of imperfections. 

■'T Cha, and 

29. And because all these objections are similarly 
applicable to your view also, therefore, it is not to be accept¬ 
ed.—165. 

COMMENTARY. 

lhe objection raised by you to our theory equally applies to your 
theory also. If Jiva is the creative agent, does he create with his entire 
energy or a portion of his energy. In the case of Brahman, the objection 
has been answered by us already, but in the case of Jiva being the agent, 
there is no possibility of getting out of the difficulty. 

Now the author raises another objection and answers it. The doubt 
arises whether Brahman shows any partiality to any Jiva and if so whether 
it is possible for such a Brahman to be the creator. The text says 
Brahman is pure truth, knowledge and infinity. He is mere being, etc. 
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In these texts we do not find any energy attributed to Him. It is seen 
that beings possessed with energy or power (Sakti) have only the capa¬ 
city to produce wonderful results,- such as a carpenter and others. A man 
may have the whole knowledge of the art of carpentry, but if he has no 
power, he cannot accomplish any thing. To this objection, the author 


answers:— 

SCr TEA II. I. 30. 

mwm =* rTf&TT3[ II R n I II 

Sarva, all, all powers. g^rTT Upeta, endowed with, possessed with, 
this is a word formed with the affix ,f trich* M The crude form is ‘'Upetri.” 

Cha, and, alone. Tat, that, the possession of such power, Darrfa- 

n&t, because it is seen. 

30. The Lord alone is possessed of all powers, be¬ 
cause it is so seen in the text.—166. 

Commentary, 

The supreme Self alone is endowed with all sorts of energies ($akti)» 
Because we find Vedie texts to that effect — 

$vet. Up., I. 3 : — 

q;t35n*i3TRT«TfsjfrrE?5rv. k ^ n 

They immersed in meditation, saw the self energy of the God, concealed in its own 
qualities. Who one alone pervades and presides over all other causes, such as time, 
nature, destiny, etc. 

So also £$vet. Up., IV. 1. :— ^ 

fMtfcr ii 

“He who, one and without any colour, creates manyicolours through His manifold 
powers, and who places in them all beneficial objects with His purposes hidden, who at the 
time of Pralaya withdraws within Himself the whole universe. May He endow us with 
good understanding.” 

So also Svet. Up., VI. 8 : — 

•r rrcs qtfcq ^ flrcr?* h swf i tow «of%- 

MfMN srat ^ ll c II 

There is no effect and no cause known of Him, no one is seen like unto Him or better. 
His high power is revealed as manifold, as essential, and'so His knowledge, force, and 
action. 

Similarly in the Srnriti we find Him described as possessing powers 
of various sorts ; such as Visrm $akti is said to be the highest. 

No doubt these powers are all inconceivable as says the Sruriti :— 
He is without hands and feet, His power is inconceivable, He is the Lord 
of Self, not to be found by reasoning, and possessed of thousands of 
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powers. Therefore, it follows that Bralnnan is the agent in the act of 
creation, etc., because of His being endowed with infinite and inconceiv¬ 
able powers. The texts declaring that Brahman is the true knowledge, 
bliss, etc , reveal His essential nature, while on the other hand, the texts 
like Devatma £>akti, etc., of the fiSvet. Up., declare His manifold powers. 
Consequently the nature of Brahman is one which is endowed with 
powers. Therefore in the texts “He willed, etc.,” “He saw, etc.,” we find 
Him possessed with the power of volition (Sankalpa) and the rest. Both 
sorts of texts—those declaring Brahman, to be mere knowledge, existence, 
bliss, etc., and those declaring Him as willing, thinking and creating, etc., 
—are of equal validity and authority, because both are Srutis and there is 
no difference in them as such. 

The author raises another objection and answers it again. 

(Objection). —Brahman cannot be the creator or agent, because He 
has no sense organs. Though Devas and others are possessed of powers, 
yet they are seen to be active agents in creation, because they have got 
sense organs and not because they have got merely powers. But Brahman 
is without sense organs, how can He be capable of world activity. Even 
the same £>vet. Up. (HI. 19) that you have quoted, to prove the possession of 
all powers by Brahman, declares definitely that He has no sense organs:— 

I SI W *1 ^ 

cr^rf^ *51?^ 11 ^ 11 

He sees without eyes, He hears without ears, without hands and feet He hastens 
and grasps, He knows whatever is knowablc, but of Him there is no knower; they declare 
Him to be the first, and the mighty person. 

To this objection the author replies :— 

sOtka II. 1.81. 

firamrriraft 11 ^ 1 '< 1 11 

Vi-karanatvat, on account of the absence (Vi) of instruments of 
(Karana) action and perception, that is, on account of the absence of sense 
organs. * Na, not. ^ Iti, thus. Chet, if. *r*Tat, that, that objection. 

Uktam, explained or answered. 

31. If it be objected that Brahman cannot be the 
agent of creation, because He does not possess sense organs, 
then we reply that this objection has already been met by 
the scripture itself.—167. 

Commentary. 

The objection that Brahman cannot be the agent, because He has 
no sense organs, is answered by the very text of the Upanisad quoted by 
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jon to show that He possesses no sense organs. The three verses of 
twet. lip. are given below in order to understand the context (£ 5 vet. 
Up., VI Verse 7 to 9):— 

frJTtercrar tot «!***; cf^rrat tot ^ i 
>T^f <T5fVHt trcir 11 

* =3 S{ 1 

’KTO SlfrfiRMhr W?I?* ^TOTTfcrft =5 11 

*3^ 'Rf^r^qftrcfc’r * %&r<rr^r =a crsg 
*rc*DTfa<nf*rqT 11 «. n 


We know that God who is the adorable Lord of all the worlds, who is the highest Lord 
of all lords, who is the highest God of all gods, who is the Master of masters and who is 
Greater than the great one (Prakriti)—7. 

Of Him there exists no (prakrioic) body nor sense organs, nor such activity. There 
is no one equal to Him nor superior. His power is seen to be the highest, and is sung to 
be manifold—the natural powers consisting of knowledge, force and activity—8. 

There is no master over Him in this world, nor any ruler of Him. Nor is there any 
mark b r which He can be known, Ho is the groat cause, the Lord of the lords of the senses, 
there is no father of Him, nor any lord over Him—9. 

Note.—The Logoi like Rudiu, Brahma, etc., are called Lords or I*'war as ; Indras., etc., 
are called Devutas or Gods, Diksa and other Prajapatis are called Masters or Patis. These 
are the various classes of divine hierarchies. The powers of the Lord are threefold, called 
Jnanasakti, Balasakti, and Kriya-sakti. They are innate or svabhaviki. “There is no 
mark of Him '* means, there is nothing in this world by which His existence and powers 
can be inferred, they are known only through revelation. 

Though in the verse beginning with “He has neither hands nor feet, 
etc.,” it was mentioned that the Great Spirit did every act without the 
instrumentality of sense organs, yet the present verses clear up any 
doubt, that might have remained, as to how there can be any activity 
without sense organs. This being is called Purusam-Malianlarn, the 
Great Spirit, because He is the Ruler of all spirits. When it is said He 
has no activity or sense organs or body, it is meant that His body is not 
made of Prakritie matter, nor are His sense organs of the s'aine. Conse¬ 
quently His activity is not Pr&kfitic but super-prakritic. When, therefore, 
the Sruti says He has no karya, it only denies such physical activity, 
because He certainly does possess activity of the highest order, as fie is 
endowed with par&tfakti. That tfakti or power is natural to Him and 
hence it is called svabhaviki. In fact, it is the very essence of His Self. 

It is to this para^akti, this svabhaviki *$akti that He manifests His three¬ 
fold powers, namely, that of Jriana, Bala and Kriya—Knowledge, Force 
and Activity. Since no one possesses this transcendental attribute, this 
par&skkti, therefore, no one is equal to Him. It follows from this that 







no one can be superior to Him. So also, though He is devoid of Prakri- 
tik sense organs, yet He possesses organs which are the essential parts of 
His nature, and hence there is possibility of activity in Him. 


Others say, the above text about Iiis grasping without hands and 
hastening without feet, etc., does not prohibit the possession by Him of 
the sense organs. It only prohibits the exclusive use of a particular 
organ, for a particular purpose. Ordinary beings grasp only through the 
hand,*and can run with the feet. But with the Lord there is no such res¬ 
triction as regards the sense organs ; with Him every organ is capable of 
being used for the purposes of every other organ. In fact the same 
Upanisad further on says that all His organs are universal in their 
activity. It says : — 

ssfcr: irfaron? ^ i smurfs 

faster ii \\ ii 

His hand and feet are everywhere, so also His eyes, head and mouth ; He lieavs 
everything in the universe because His ears are everywhere. He exists enveloping this 
all. 

So also in the Bhagavata, it is declared that every limb of His is 
endowed with the power of performing all functions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last avatava of Sri Krisna, at the time of forest-picnic, in Brindavana, 
among His companions of boyhood. In this view of the above verses, the 
word “ Ivaryam ” should be explained as “ to be accomplished.” In other 
words, when the fWti says there is no “ Ivarya ” for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
full. In this interpretation the word “ Karana ” or sense organs may be 
explained as something to be laid down, something to be done. The rest 
is the same as in the first explanation. 

In the next Sfttra, the question is raised, whether Brahman has any 
motive to create the universe. The prima facie view is that He has no 
motive, because He is perfect and this view is set forth in the next 
Siltra. 

SUTRA ILL 32. 

* II Rl ^ I U II 

Na, not. Prayojana-vattvat, being endowed with a 

motive. 

32. The Lord has no inclination towards creation, 
because He has no motive.—168. 







vedantasOtras. it adhyAya. 
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COMMENTARY, ' 

llie word Na is understood in this sQtra from the last one. The 
word Na-prayojana-vattvat” is a compound word meaning “because 
being motiveless.” The usual form would have been “ A-prayojaiia-vatty.it.” 
The Lord can have no urging towards creation, because being perfect, 
He has no motive to create. In the world, every activity is seen to exist 
on a motive beneficial either for one’s own-self, or for the sake of 
another. The motive beneficial to His ownself, cannot exist in the case 
of the Lord, because He being perfect, all His wishes are ever fulfilled, 
as the scripture repeatedly declares. Nor is His motive to do something 
beneficial to others, because the creation evidently is for the sake of 
punishing the Jivas, and making them suffer the pains of birth and 
death. An all-compassionate Lord would not create a universe, merely 
to punish the erring Jivas for their misdeeds. And no one creates 
anything without a motive. Therefore, it follows that the Lord has 
nothing to urge Him to creation. 

This objection is answered in the next siitra. 

sOtra ii. i. 33 . 


dtsrrisisim. n * i ? i \\ 11 

Loka-vat, as in the world, as in an ordinary life. <j fu, but. 
sftstr Lila, sport, play. Kaivalyam, merely. 

33. The motive of the Lord in creating the world is 
a mere sport only, as we see in ordinary life.—-169. 

COMMENTARY. 

The word “ Tu ” removes the above doubt. Though all-full and 
desiring nothing, yet tho motive which prompts the Lord towards the 
creation of this wonderful world is mere sport only, and has no object 
beneficial to Him in view. As in ordinary life, men full of cheerfulness, 
when awakening from sound sleep, begin to dance about without any 
object, but from mere exuberance of spirit, such is the case with the Lord. 
This lila or the sport of the Lord is natural to Him, because He is full of 
self-bliss. As says the Mandukya Upanisad (knrika) : — 

frHTTO sfrtersgfafcr =arrq^; i 

Home think that the creation is for the sake of enjoyment (of the Creator), while 
others think that it is for the sake of recreation, (to shake off the lethargy of the Pralaya 
sleep or the ennui of the solitude of Pralaya). This (act of creation) of God is His nature 
(without any motive). What motive can there bo for one who has all His desires satisfied ? 
—(Man. Up. I. 9.). 
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To the same effect is the Smriti (NAvayana Sanhitft) :— 

s&nrortar g i 

f ^ ?I«IT STflHH: H 

grRT *g: %g cRm fer^rarH: ii 



The creation, etc., of Hari does not depend on any motive, He does so out of sheer 
joy, as tho drunkard dances through frenzy. Ho who is full of all bliss can have no motive 
whatsoever. When even the Muktas have got all their desires fulfilled through Him, what 
unfulfilled desire can there be in the case of the Lord who is the Self of the universe. 


But a man intoxicated with drink lias no consciousness of what he 
is doing. Is the Lord also devoid of consciousness, like the drunkard ? 
For then He would not be omniscient. We do not say so. All that we 
say is that man does play and become sportive, through the mere exuber¬ 
ance of spirit and sheer joyfulness of life ; such is the case with Brahman. 
The Adraitins explain the words “ as we see in ordinary life” by the well- 
known example of respiration that goes on even in deep sleep, and which 
is altogether involuntary and motiveless. This analogy however, is open 
to the objection that Lord is subject to deep sleep and loses consciousness, 
as man does. The example given by the Visfistadvaitins is that of a prince 
who amu.es himself without any motive, at the game of balls. This ana¬ 
logy, however, is open to the objection that playing at a game of balls is 
not altogether motiveless, for the prince gets some pleasure by the play. 


Adhiharana X.—The Lord is neither 'partial nor cruel. 

The author again raises an objection and then goes on to remove 
the doubt. Tlie theory, that Brahman is the Creator, is open to the ob jec¬ 
tion that the Lord is either partial or cruel; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misery. This theory 
is, therefore, not a congruous one. But the texts say that the Lord is 
neither cruel nor partial. How can then such a Lord he the Creator ? To 
this objection the author answers by the following sfitra :— 

SftTRA II. I. 34. 

II * |;| „ 

Va igamya, inequality, partiality. Nairghrinyena, cruelty. 

*1 Na, not. Sapeksatvat, because the creation depends upon the 

karma of creat ures^ because of having regard to karma: nur Tatba, so ft 
Hi, because. Daniayati, the scripture declares, ’ - 


s. 
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n avhyAya. 



34. There exist no partiality and cruelty in the Lord, 
because the pleasure and pain, suffered by beings, has 
regard to their karmas, and so also the scriptures declare. 
—170. 


commentary. 

In Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, and the pleasure 
and pain which they suffer, depend on their own karmas, and tlie Lord 
creates the environment, in which the creatures are placed, with the 
strictest regard to such karma. The proof of this is the scripture itself. 
For in the Kaurfitaki Upanisad, III.8, we find the following :— 

isfrlsr *n5§ a cr 

nitwit i 

For He makes him whom He wishes to lead up from these worlds do a good deed, 
according to the tendencies created by his past karmas, and the same makes him whom 
He wishes to lead down from these worlds, do a bad deed, according to bad tendencies 
generated by the past karmas. 

Note .—Every act of man is really done under the will of the Lord. A man can do a 
good or bad deed, only if the Lord so wills it, for He is the sole agent in this world. But 
this world of the Lord is not capricious and lawless. The man who has done good karmas 
in the past, gets further energy from the Lord to do better karmas in this life, and thus 
rise higher. It is in this way only that the Lord makes him whom He wishes to lead up 
from these worlds do a good deed. And so also the reverse. The wish of the Lord has 
always regard to the karmas of the Jiva. 

Jivas get the condition of Devahood through the will of the Lord, 
similarly they get the condition of the denizens of hell through the same 
will of the Lord. The Lord is the operative cause of the suffering and the 
enjoyment of the Jivas. But this will of the Lord has always regard to the 
karma of the Jlva. 

S0TJRA II. I. 35. 

* n \ i ^ i n 

n Na, not. Karma, karma n, actions, acts of the Jivas. 

Avibhdg&t, because of non-distinction, Iii, thus s £far Chet, if. ?r Na, 

not. Andditvdt, because^of beginninglessness. 

35. (The theory of karma) cannot (explain the inequal¬ 
ity and.cruelty seen in this universe, because when the 
creation first started) there was no distinction (of souls and 
consequently) of karmas. This (objection however) is not 
valid, because there is no beginning of creation,—171. 





COMMENTARY, 


' An objector may say your theory of karma only pushes the difficulty 
one step back. No doubt, it explains to some extent the inequalities and 
sufferings of Jivas in their present life. They may be the results of acts 
done in the past life. But since in the beginning of creation, there were no 
Jivas, nor were their acts, they must have been created with inequalities, in 
order to act differently. If they had been created all equal, there is no 
reason to hold that their acts would have been different. Ihe Sruti also 
says “ the Being or the God (Sat) alone existed in the beginning, one only 
without a second ” (Chhandogya, VI. 1.). This shows that when the crea¬ 
tion started, there was no karman or Jivas, distinguishable from Brahman. 
He alone existed, all in all. To this objection, raised in the first half of 
the Siltra, the next half gives the answer, by saying ‘ this is not so, because 
of the beginninglessness. ’ The karmas and the Jivas are beginningless, 
just like Brahman, and this is the theory adopted by the author. Thus 
there is no fault, because every subsequent karma is motived by the 
tendencies generated by the past karmas. In Pralaya, the karmas, good or 
bad, done by the Jivas are not absolutely destroyed. The next kalpa is 
conditioned by the karmas of the past. So also in the Bhavisya Purana 

<pw<nf^R i 

The Lord Visnu makes the Jivas do good or bad deeds in accordance with their past 
karmas, nor is there any conflict in this position, because the karmas have no beginning. 

If you say that karmas being beginningless, tbe theory is tainted 
with tbe fault of regressus in infinitum, we say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point. Is the seed first or the tree ? Nor is it any objection that 
God being bound to create according to the karmas of the Souls, loses His 
independence. The Lord certainly is independent, but He is not capri¬ 
cious and whimsical. Had He created the world with perfect disregard to 
the karmas of the Jivas, lie might have proved His omnipotence to some 
minds, hut to the majority, His act would have appeared capricious and 
cruel. In fact, the authorities clerly show that the substance and karma and 
time are equally co-eternal with the Lord, and He creates the universe, with 
a full regard to all these three. It is not only the karma that conditions the 
universe, but the substance (or the matter stuff), and time are also impor¬ 
tant factors in creation. Of course, these three are subordinate to Irfwara, 
but He never disregards their existence in His act of creation. The Lord 

is not partial or cruel, or wanting in omnipotence. In fact, the theory of 
8 







karman and the beginninglessness of creation reconcile all the difficulties. 
You cannot say that this theory is open to the same objection as the theory 
of specific creation. You cannot say it is the falling of the smugglers 
unwittingly into the hands of the tax-collectors. 

Note. Certain merchants, in order to evade customs duties, went by a roundabout 
way, to avoid the customs house. Iu the dark night, they missed their way, and after 
fwandering for some time, they took shelter in a roadside house. In the morning, it was 
ound that the house in which they had taken shelter, was the customs house which the 
traders were trying to avoid. Thus they had not only to pay the tax, but punished also 
for trying to cheat the customs. This maxim is called “ Morning in the customs house.” 

Our theory is not open to this objection of "Morning in the customs 
house. In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
since the Lord is not bound to regard the karmas, because He is indepen¬ 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same difficulty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could, 
have created a world all full of joy, and with complete disregard to the 
karma of the Jivas. But then His actions, instead of being regulated by 
any law, would have been lawless, and it would not be a creditable attri¬ 
bute of the Lord, f herefore, His creation of a world with perfect regard 
to the karma of the Jivas, and to time and substance, does not detract 
from His omnipotence. But it rather shows forth His great wisdom and 
compassion. .1 hough He can act against all the laws of matter, spirit 
and karma, yet He is not doing so, and His making the Jivas act in accord¬ 
ance with the tendencies generated by their beginningless karma, is a 
matter for His glory, and not an instance of His partiality. 


Adhikarana XI. The grace of the Lord is not partia¬ 
lity. 

In the previous Sutras, it has been shown that Brahman is neither 
partial nor cruel. Now is taken up the question, whether the Lord by 
showing special grace to liis devotees, is not open to the objection of 
partiality. It is a fact, that the Lord shows “partiality,” to His devotees, 
for He specially protects them and specifically fulfills their desires. 
The doubt therefore arises •—Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord ? He 
will protect His devotee from the mouth of the lion, but He will allow 
ordinary men to be devoured by the beast. This objection the author 
answers by saying that it is not so. 
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^ u q m i \i u 

Upa-padyate, it is proved to exist, it is reasonable that it should 
be so. Cha, and. Upalabhyate, is found (in the scriptures.) *sf 

Cha, and. 

36. Such partiality to His devotees is reasonable in 
the Lord, and is observed also in the scriptures.—172. 

COMMENTARY. 


The special grace shown by the Lord to His devotees is no doubt 
“ partiality,” but the Lord, the kind lover of His devotees, has such 
“partiality,” and it is rersonable that it should be so. It is the natural, 
inherent power of the Lord, to show forth His grace on those who have 
Bhakti, and devotion for Him. This special grace is not an arbitrary 
functioning of the Lord’s will, but it also lias regard to the factor of 
bhakti or devotion in the Jiva on whom such special grace is shown. Nor 
does this conflict with the statement that the Lord is free from partiality. 
For this sort of “partiality” to His devotees, instead of being a fault in 
the Lord, has been praised in the scriptures as adding to His glory. 
For the scripture says that this is the highest jewel among the perfections 
of the Lord, this grace on His devotees. If the Lord had not this quality 
of showing special grace, then all His other attributes, however great, 
would not have been attractive to mankind, and would not have evoked 
devotion and love towards Him. This shows the reasonableness of the 
existence of this “partiality” in the Lord. 

Not only is this reasonable, but the revelation and the tradition also 
declare it:— 


ftrarr faf# ^ 11 

This Self cannot be gained by dissertations (devoid of devotion), 
nor by mere keen intellect, nor by much hearing. It is gained only by 
him whom the Self chooses. To him this Self reveals His form. 
—(Mundaka, III. II. 3). 

fafa ft or rofart n 

Of these, the wise, constantly harmonised, worshipping tho one, is the best • I am 
supremely dear to the wise, and he is dear to me.—(Gita, VII. 17.) 

* ft H fuu: I 

^ vrerfwi g *»t Ufa % gKquq; 11 
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The same am I to all beings ; there is none hateful to Me nor dear. They verily 
who worship Me with devotion, they are in Me, and I also in them.—(Gita, IX. 29.) 

sr w<T5zn aigrf^T m i1 

Kvon if the most sinful worship Me, with undivided heart, he too must be account¬ 
ed righteous, for he hath complete faith in Me.—(GitS, IX. 30.) 

vrafer sisar fansgfer i 
srfaraiHtfs * ft WtR? snu^tft n 

Speedily he becometh virtuous (his sins being all destroyed) and desists from his 
evil ways, and attains to eternal peace. O Kaunteya, know thou for certain, that My 
devotee perisheth never.—(Gitd, IX. 31.) 

SUTRA II. I. 37. 

|| R \ \ 1 \\* U 

*pf Sarva, all. tfli Dharma, attributes, qualities. Upapatteh, be- 

cause of the reasonableness, because of being proved. ^ Cha, and. 

37. And because it is proved tliat all attributes are 
present in Brahman, however conflicting they may be with 
each other, therefore He is just to all, and “partial” to His 
devotees.—173. 

COMMENTARY. • 

It has been proved above, that in the supreme Lord, whose essential 
nature is inconceivable, there exist all attributes and qualities, whether 
harmonious in themselves or self-contradictory. It follows that along 
with His perfect justice and equality, He has this attribute of showing 
favour and partiality to His devotees. The wise, therefore, do not find 
any greater difficulty in reconciling the existence of these two heterogenous 
attributes in Him, than in any other similar pair of attributes which are 
opposite to each other, and which still exist in him. For example, He is 
essentially all-knowledge, and yet possessing knowledge ; He is essentially 
formless and colourless, and yet possessing the most ravishing form that 
enchants the heart of His devotees; similarly, though He is perfectly just 
and equal to all, yet he does show favour and special grace to His 
devotees. Not only the pair of opposites exist in Him, but all harmonious 
attributes also are to be found in him; such as He is forgiving, kind, 
compassionate and merciful to all. The Smriti also says to the same 
effect (Kfirma Pfirana) : — 

crarfa tnro <rcft ftsrrstftl u 
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“ The Lord is described as possessing self-contradictory and opposite attributes, 
because He has supreme power. Though Re has these attributes, yet no evil or false¬ 
hood should ever be attributed to Him. On the contrary, all these conflicting attributes 
should be reconciled with each other so far as possible. 

Thus it has been proved that the Lord though equal to all is yet 
the friend of His devotees. 

Here ends the first pada, of the second Adhyaya of the Ved&nta 
Shtras and the Govinda Bhasya. 





SECOND ADHYAYA. 

Second Pada. 

f^r' scran^ h 

I salute Vyasa, called also Krisna, tlie island-born, who has removed 
with the sharp edge of the sword of his reason, the thorny bushes of the 
heterodox systems, like the Sankhya and the rest, and who has thus 
made this world a plain ground for the Lord 'Krisna to play upon. 

Note.—The Saukhya author Kapila, as well as the Buddhists and Jainas, maintains that 
the world is without any God. Kapila says that the world originates from matter 
(Pradh&na.) The Buddhists maintain that atoms are the cause of creation. The Jainas 
hold the same view. A class of Buddhists holds the view that the whole world is void, 
while all three are united in the view that there is no Creator of the world in the sense of 
a conscious and intelligent being .Philosophers like Kanada (the Author of Yaisesika Stitras) 
and Pataujali appear to have admitted the existence of a God, but practically they are as 
atheistic in their tendencies as the Saukliyas and the rest, because they do not admit the 
God as taught in the Vedas. Vydsa, seeing this world full with the thorns of the false 
philosophies of Kapila and the rest, and finding it impossible that the Lord should tread 
this earth with His soft feet and be not pierced with the thorns, prepared the way for 
His coming, by cutting away these wild growths, with the sword of his sharp reasoning. 
The Lord Krisna manifested Himself, after the world was prepared for His coming, by the 
Vedanta teaching of Vyfisa. 

In -tbe first pada of tbe second Adhyaya, the author has answered 
the objections raised by his opponents to the system propounded in hia 
sutras. He had been on the defensive in the last chapter. Now he takes 
up an aggressive attitude, and attacks the position of his opponents and 
refutes their systems by proving the uncritical and unphilosophical 
nature of their doctrines. This was necessary in order to protect the 
weak-minded from going astray, and from abandoning the ancient high¬ 
way of the Vedas, and from being attracted by the fallacious agruments 
of these plausible systems, and wandering in the pleasant labyrinths of 
these philosophers, and thus losing their way and getting destroyed. 
The author first takes up the S&nkhya system and refutes it. 

The Safikhya professor Kapila has made a collection of sfitras in 
which he has enumerated various tattvas or primeval principles or elements 
of creation. According to him, Prakriti is the name given to the original 
root of matter, and it is defined by him as the state of equilibrium of the 
three attributes of matter, namely, Sattva or rhythm, Rajas or activity, and 
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Tarnas or inertia. From this Prakriti comes out Mahat, the Great Prin¬ 
ciple, from Mahat proceeds Ahaftkara, from Ahafikara the five Tanmatras, 
the two sorts of senses (the cognitive senses and the senses of action) and 
», the gross elements. Thus the twenty-four tattvas are Prakritik, namely, 
(1) Mahat, (2) AhaftkAra, (3) to (7) the five subtle elements called 
the Tanmatras, the Tanmatra of sound, of touch, of colour, of taste and of 
smell, (8) to (18) the five Jn&na-indriyas and the five Karma-indriyas and 
Manas. The Jiiana-indriyas are the senses of hearing, touch, seeing, 
tasting and smelling ; the Karma-indriyas are organ of speech, the hands, 
the feet, the generative and the excretive organs, (19) to (24) the five 
elements (ether or akarfa, air or vayu, fire oragni, water or apas and 
earth or prithivi). Added to these twenty-four is the class of Spirits or 
Purusas or Egos. This constitutes the twenty-five tattvas or classes of the 
Safikhyas. The three primeval qualities—Sattva, Rajas and Tarnas when 
in equilibrium constitute Prakriti. The essential nature of Sattva is joy, 
of Rajas, pain and of Tarnas, delusion. As the world is the effect of these 
three qualities, we find in it joy, pain and inertness. The same object 
may possess all these three gunas, at one and the same time, with regard 
to dffierent persons looking at it, and to the same person at different 
times. As a beautiful girl is an object of joy to the accepted lover, an 
object of pain to the rejected rival and an object of indifference to an 
ascetic; or as a wife, when in good humour, is a source of joy ; when in 
anger, a source of pain, and when away from her husband, a source of 
delusion. Such- is this world full of joy, pain and delusion. 

It has been mentioned above, that the senses are of two sorts. Ten 
of them are external, one is an inner sensory called also Manas; thus 
altogether there are eleven senses. The Prakjiti is eternal and all-per¬ 
vading. It is the root or the primeval cause, and no further cause of it 
need be enquired into, as we find in Sfitra I. 67 of the SAAkhyas. 

Since the root has no root, the root (of all) is root-less, (that is to say, there is no 
other cause of Prakfiti, because there would be a regressus in infinitum if' we were to 
suppose another cause, by parity of reasoning, would require another cause, and so on 
without end.) 

It is not limited and is the material cause of all. It is all-pervading 
as asserted in Sfitra VI. 36 of the same. 

She, Prakfiti, is all-pervading, because her products are seen everywhere. 
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Kfirika (3) says :— 

sra i 

fr rsg re^ fo^RT, * sr«fcf 3 g^*. 11 

The Mtila Prakriti or the Root-matter is not produced. The Great Principle (Mahat) 
along with Ahahkara and the five Tanmatras make a group of seven, which are both pro¬ 
ducer and the produced. Sixteen are the produced only (the eleven senses and the five 
elements) ; and the Spirit or the Egos are neither the producer nor the produced. 

To sura up, out of the twenty-five tattvas of the Sankhyas, Mfila 
Pralcriti is never produced, though producer of everything else- Its 
opposite, the Purusa or the ego, is also eternal and never produced. But 
it produces also nothing, because it is changeless. Between these two 
poles of Spirit and Matter, lie the twenty-three other tattvas, seven of 
which are both producers and produced, the remaining sixteen being 
produced only. 

This Prakriti, eternally producing everything, herself insentient, 
but the cause of the enjoyment and liberation of innumerable sentient 
beings, and though super-sensuous and incognisable by any perceptive 
means, is yet to he inferred by her effects. Though one, she has many 
heterogenous attributes, and through her power of modification, she 
produces this wonderful world, beginning with Mahat and the rest; ancl 
thus she is the operative and the material cause of the universe. Purusa, 
on the other hand, is attributeless, all-pervading consciousness, and sepa¬ 
rate for every separate body, is to be inferred from the existence of this 
organised life, because no organised life can exist, but for the sake of 
something else. As is to be found in Sutra I. 66 :— 

(The existence) of Soul (is inferred) from the fact that the combination (of the prin- 
ciples of Prakriti into their various effects) is for the sake of another (than unintelligent 
Prakriti or any Of its similarly unintelligent products.) “But the application of the 
argument in this particular case is as follows 

(1) The thing in question, viz., Prakriti, the Great one,’ and the rest (of the 

aggregates of the unintelligent) has, as its fruit (or end), the (mundane) 
experiences and the (eventual) liberation of some other than itself 

(2) Because it is a combination ; and 

(8) (Every combination), as a couch or a seat, or the like, (is for another’s use, not 
for its own, and its several component parts render no mutual service.) 

Since Purusa is free from all action and modification, neither pro¬ 
duced by anything, it follows that it is agentless and without enjoyment. 
Suffering and enjoyment, as well as agency, belong to Prakriti and not 
Purusa, But the man mistakes the Purusa as agent or enjoyer through 
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illusion. When Prakriti and Purusa come together, their very juxtaposi¬ 
tion produces an interchange of attributes among each other; namely, 
consciousness appears in matter, and agency and enjoyment in spirit. 
This is Adhyasa or super-imposition, or falsely attributing the qualities of 
the one to the other. Nature is really unconscious, but the vicinity of 
Spirit makes it*appear as if conscious. On the other hand, the Spirit is 
neither the agent nor the enjoyer, but the vicinity of matter causes it to 
look as if it was so. From this want of discrimination, arises all the 
suffering of the soul, while liberation consists in realising this difference. 


The person who has become indifferent to Prakyiti has attained 
Moksa. Such in short is the theory of the Sl/ikhyas, In this system the 
means of the right knowledge (Pram&na) are three, namely:—sensuous 
perception, inference and testimony, as is to be found in Sutra L—88. 

fiifosr sronsr i ?rfcsrsfr n 

Proof is of three kinds: there is no establishment of more, because if these bo 
established then all (that is true) can be established ^by one or other of these three 
proofs, viz., * sense * (pratyaksa), ‘ the recognition of signs’ (ann in ana) and ‘testimony’ 
(-»abda;, to the exclusion of * comparison’ which is reckoned in the Ny&ya as a specially 
distinct source of knowledge, etc.) 

As regards Pratyaksa or sensuous perception and testimony we 
have not much difference with the Slfikhyas, because these two things 
(leal with accomplished objects. Our difference with them is as regards 
certain inferences which they have drawn. By a certain mode of reason¬ 
ing, they have deduced the conclusion that Pradhana is the cause of the 
universe; it is this reasoning which is fallacious. If we can refute 
their arguments about Pradhana being the cause of the universe, we prac¬ 
tically refute their whole philosophy, because this is the central point of 
their system. Their argument regarding this is contained in three Sft- 
tras, namely, 1. 130, l3l and 132. 

180. —'Decause of their measure, (which is a limited one, Mind and the rest aro pro¬ 
ducts ; whereas the only two that are uncaused, viz., Prakriti and Soul are unlimited). 

l| 

181. —Because they conform (to Pradhana.) Mind and the rest are products, “ because 
they will (follow) and correspond with Pradhana, i. e.. because the Qualities of Pradhana 
are seen in all things and it is a maxim that which, is the effect is derived from tho 
cause, and implies the cause.) 

|| 

132. -And, finally, because it is through the power (of the causo alone, that the pro¬ 
duct can do aught, as a chain restrains an elephant only by tho force of the iron that it is 
made of.) 
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Doubt .—Now arises the doubt, Is Pradhana both the operative and 
the material cause of the universe, or not ? 

The Purva-paksin says :—-Pradhfina is the operative as well as the 
material cause of the universe, because the world consists of three attri¬ 
butes of Sattva, Itajas and Tanias, and so we infer that the primal cause 
also must have in it these three attributes.. For nothing can be in the 
effect which is not in the cause. As we see in the case of jars, etc., that 
their material cause is clay which belongs to the same category as the jar. 
Moreover, inert objects can become agents, for we use active verbs in 
connection with such objects. Such as “ the tree brings forth fruits,” 
“ the water is moving/ ’ Therefore, Pradhana alone is the material cause 
of the universe and creator of it as well. 

Siddhantu .—To this view the author replies by the following 

Sutra. 

sOtra ii. 2, i. 

i » i » u 

Rachana, construction. ^5^%: Anupapatteh, on account of the 
impossibility. ^ Cha, and. ^ Na, not. Anum&nam, the inferred One, 

namely, Pradlnliia whose existence we infer from the existence of the world. 

1. The Inferred One (Pradhana) is not the cause of 
the world, because it is impossible for her'to have created 
the universe (since she is unintelligent).—174. 

COMMENTARY. 

'PradMna is called ‘ Unum&nam ’ or the Inferred One, because her 
existence is purely hypothetical. (Just as the ether of the modern scien¬ 
tists is an entity postulated merely to explain certain phenomena, such.as 
those of light, magnetism, etc., so Pradhfma is postulated by the Sfiddiyas 
in order to explain the cause of the universe.) This hypothetical Pradhana 
is neither the material nor the operative cause of the World. Tlie world 
shows wonderful construction and design, and it is impossible for unin¬ 
telligent matter, to have produced this wonderful universe, without the 
directive action of an intelligent agent. .No one has ever seen a beautiful 
palace constructed by the fortuitous coming together of bricks, mortar, 
etc., without the active co-operation of intelligent agents, like the archi¬ 
tects, masons, and the rest. The word ‘and’ in the Sutra is employed in 
order to indicate by implication, that the argument based upon Anvaya 
(undistributed middle) has no proving force. 
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Not a :—The argument based upon Anvaya is a sort of fallacy. For example, to infer 
that all cows must be white, because whiteness is present (Anvaya) in some cows. White¬ 
ness is merely an accidental attribute. Whiteness is not the cause of the class-charac- 
terstio of cows. 


Physical objects like flowers, beautiful jars, etc., no doubt, have the 
presence in them of the quality of producing pleasure. Bat the feeling 
of pleasure is altogether an internal feeling, and we cannot say that 
flowers and pots have the nature of pleasure in them, though they excite 
pleasure in man. Pleasure is altogether an attribute of the soul and not 
of matter. So Matter cannot be said to have the quality of joy, or delu¬ 
sion, &c. 

N„te:- For a fuller discussion of this point see Vedinta SRras, Raminuh S B E 
Vol. XLVIII, page 4S4. ’ ’ 

StfTRA II. 2. 2. 


STf tT2T \ R I 3 I * || 

jrf%: Pravrittel. 1 , because of the activity, s* Cha, and. It has the force 
of only ” here. 

2. And because tlie inert matter becomes active, only 
when there is the directive action of intelligence in it._175. 

COMMENTARY. 

The phrase “of the inert matter, when an intelligent entity is a 
directing energy” must be supplied in the Sutra to complete the sense 
The activity, properly speaking, aught therefore to he attributed to the 
directive intelligence, rather than to the inert matter. That which sets 
matter into motion is the real agent. We do not say that the chariot 
moves of itself, but that the charioteer is the real mover of the carriage 
by directing the movements of the horse. Therefore, the phrases like the 
“tree brings forth fruits,” really mean that the Inner Guide, the Supreme 
Lord directs the activity of the tree, and makes it bring forth the fruits 
The fruit, therefore, is really produced by the Lord, through the instru* 
mentality of the tree. Tl.is we learn from the scripture, describing the' 
Inner Ituler (see Brihadaranyaka Upanisad. II 7 3 to 9a \ mi- 

! , , ’ lU *-0., Hug -jyjJI 

become clearer further on. 

The force of and in the Sutra is that of only. “I ( J 0 ” c i 
asserted only by an intelligent Self. Every activity is seen as the result 
of an intelligent, agent. Inert matter therefore has no agency To 

it in other words, matter or Pradhana has no self-initiated activity oiL 
own. * 
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If yon say that it is possible for the world to have been created by 
the mere coming together of Spirit and Matter, or Purusa and Prakriti, 
and by the mutual superimposition of the attributes of the one on those 
of the other, then we ask the following question. What is the cause of 
this superimposition, which takes place by the mere coming together of 
Spirit and Matter ? Does it inhere as a substance in them or is it a modi¬ 
fication of Spirit and Matter? It cannot he tbe first, for in that case the 
liberated souls would also Lave this superimposition, for it is one of the 
innate qualities of Spirit. Nor can it be tbe latter, for if supe, imposition 
be the modification of Prakriti, then it itself being an effect, cannot be the 
cause of its own self. The question therefore remains, what is the cause 
of this Adhyftsa or superimposition. Nor can it be a modification of 
Spirit, for according to your system, Spirit is changeless. 

An objector says, the milk by its own inherent quality is changed 
into curd ; or the water falling from the clouds though having one taste 
becomes bitter, sweet, acid, etc., according to the fruit in which it enters, 
whether it be that of a mango or of a todcly or of Nim, etc. Similarly Pra- 
dliana also, though homogeneous like water, becomes modified into different 
kinds, according as it comes in contact with the different karmas of the 
jivas. Tire differences in the bodies and environments, etc., of souls are 
the effects of the past karmas of these beings. To this the author replies 
by the following Sutra. 

SOTRA II. 2. 3. 


I V I V I ^ II 

Payas, milk. Ambu, water. ^ Vat, like. Chet, if, 

Tatra, there. Api, also. 

3. If it be said that Pradhana of herself modifies into 
her various products, like milk or water, without the guid¬ 
ance of any intelligence, we reply, there also the intelligence 
guides the change.—176. 

COMMENTARY. 

Even in tbe case of tbe change of pure water into different saps and 
juices, or the change of pure milk into curd, it is the directive action of 
intelligence that produces the change. And this we infer from the ex¬ 
ample of chariot, etc. We may not see the intelligent driver of the 
chariot, but we infer his existence from the motion of the car; similarly, 
though we may not see the intelligence working in the tree or the milk, 
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we can infer its existence from these changes. Nor is this a question of 
inference only, but we have the sacred authority of the scripture as well. 
(See the Antaryftmin Brlkmana of the Br. (Jpanisad). 

SOTIU. II. 2. 4. 



Vyatireka, in the absence of anything else, different. 
Anavasthiuh, because of the non-existence, because of the non-necessity* *s?r 
Cha, and, also. Anapeksattvat, because of the independence. 

4. As before creation there existed no other cause 
except Pradhana, so there would he no necessity of any 
other cause than the Pradhana herself to produce her 
changes.—177. 

COMMENTARY. 

The force of‘cha’in the Sutra is that, of also. There is this addi¬ 
tional reason also to be adduced against the S&nkhya theory. According 
to it Pradhana independently can produce the whole creation. Before 
the beginning of creation, there existed no other cause than Pradhf.na. 
Nor was there any necessity for the existence of any other cause, for all 
the changes which Pradhana undergoes are self-initiated. There is no 
mover or stopper of the motion of Pradhana except the Pradhana herself. 
This theory of the Sahkhyas is, however, to be given up because the true 
theory is that it is the presence of Purma that starts the changes in 
Pradhana. Thus even according to S-u'tkhya theory Pradhana herself 
is not the sole creator. But in some mysterious way the proximity of 
Puru?a initiates the change. This goes against the theory that the pure 
inert matter or Pradhana is this producer of change. The Saitkhyas, 
therefore, cannot consistently say that Pradhana of herself produces all 
changes without any extraneous help. The theory of proximity is open 
also to objection. If the proximity causes the change, the Purma is 
always in proximity with Prakiiti, and in the state of pralaya also this 
proximity cannot be broken. The result would he that creation would 
start even during pralaya. The Sankhya may say the karmas of the 
jivas being dormant in pralaya, no creation can start then. To this we 
reply, what is there to prevent the awakening of karmas in pralaya. 
Thus the theory of the StAkhyas is self-contradictory. 

Says the Sn/ikhya philosopher “ we see that grass, creepers, leaves, 
etc., transform themselves, through their inherent nature, into milk, 
without the help of any other cause. Similarly, Pradhana also transforms 
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Anyatia, elsewhere, namely, elsewhere than in cows. *$MPTTX 
Abhavat, because of the absence. =q- Cha, and, only. ^ Na, not. 

Trina-Adi-vat, like grass, etc. 

5. It is not like the transformation of grass, etc., (into 
milk, when eaten by a cow) because there is absence of 
such transformation in another place (namely, when eaten 
by a bull).—178. 




COMMENTARY. 

The word ‘elm,’ and, has the force of only. This argument of the 
Si/ikhyas is not sound. Because it is not natural for the grass to always, 
transform itself into milk when eaten by an animal. It is only when a 
female animal eats it that it is so transformed. When eaten by a 
mile animal no such ohanga is visible. If it w^s natural for the 
grass to always change itself into milk, irrespective of the locality 
or the person absorbing it, tnon we shall see grass changing into 
milk eve'n when lying at a quadrangle of a street. But wo do not 
see any such change. Therefore, it is not the natural quality of the 
grass to chartge dtself into milk, but it is only when it comes in 
relation with a particular animal, that it is so changed. And here also 
it is the will of the Supreme Lord that brings about the change, not 
because an animal lias eaten it. 

It has been proved that Praclliana being inert has no self-initiated 
activity of her own. But even if we admit for argument’s sake, that she 
lias such an activity, it will not help much the cause of the Sinkbyas. 
Tne author shows this in the next sutra. 

SUTRA II. 2. 0. 

IUUKII 

Abhy-upagamepi, even if it be accepted. Artha, pur¬ 
pose. Abh&var, because of the absence. 

6.—Even if it be accepted that Pradhana has self- 
initiated activity, yet it is a useless theory, because it serves 
no purpose.—179. 
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COMMENTARY. 


The word “not” is understood in this and the subsequent three 
sfltras. The theory of the Sankhyas is that Pradiiana is moved to activity 
in order to cause experience and liberation of the jiva. Her object is that 
the jiva after enjoying her, and finding her full of evil, should become 
indifferent to her, and thus attain liberation, which consists in such 
indifference. The activity of Pradiiana is purely altruistic, with the 
object of giving experience and joy to the soul. She lias no purpose of 
her own to be served by her activity. In the Sankhya Sutra, 111. 58, it is 
thus'stated : — 

Pradbana creates for the sake of another, and though it be spontaneous—for she is 
not the cnjoyer-just like a camel that carries the saffron for the sake of his master and 
not f$r himself. Sankhyas believe that the jiva is actionless though the experieneer. 
They say that the jiva can be a lion-agent and yet experience the fruit of activity, just 
like a person wlio may net cook food himself yet all the same eat it when cookod by 
another. 

Tor such an activity of Prakiiti is not a reasonable proposition to be 
accepted. It serves no purpose, even if such an activity be accepted. For 
what is the aim of such activity? It is either to produce experience in 
the jiva, by showing him the various sides of Prakiiti, or to produce 
liberation of the Purusa, by making him indifferent to her charms. The 
first object, namely, to produce experience in the jiva, cannot be the result 
of any activity of Prakiiti. For it is admitted that before there was any 
such activity in Prakiiti, the Purusa existed as a mere intelligence, 
aclioniess, changeless, self-satisfied. Why should such a Purina, go out of 
l.is bliss of .isolation, to see the enchanting play of Prakiiti Merely 
because the Prakiiti is active, is no reason for holding that Purusa must 
undergo the change in the shape of looking at her. It, therefore, follows 
that the activity of Prakiiti cannot be the cause of the experience of the 
Purina. Nor can such activity be the cause of liberation of the Purusa 
because before such activity, the Purusa was already in a state of liber¬ 
ation. Why should the Prakiiti make herself active in order to produce 

the liberation of the Purusa, when it was already liberated. ? 

If it be said that wherever the Prakiiti is active* it is bound to 
produce some change in the consciousness of Puru ; a, for it is in proximity 
with Prakiiti, and thus the mere activity of Prakiiti is the cause of 
experience of the Purusa, then we say that your proposition is rather too 
large. Merely because a sou! is in proximity with, matter, is no reason 
why it should be affected by the activity of such matter; for then even 
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the mukta souls would also be affected by such activity, and fall into 
bondage again, since matter is all-pervading, and the proximity of spirit 
and matter is eternal and impossible of removal. 

ilxe Sankhyas say that if the Prakriti is not active by her own 
inherent power, then we have another theory to propound. The correlation 
between spirit and matter, is like that of a blind and a lame. One has no 
power of motion, the other has no power of vision. The spirit is lame 
and is void of all power of motion. Prakriti is blind, though possessing 
all power to move. Each by himself is incapable of achieving any result. 
But when the lame (spirit! comes in contact with the blind (but moving 
matter), it makes this blind matter become active and directs all her 
movements. Or to take another illustration, as a magnet itself without 
motion, can set in motion the iron in its proximity, so the spirit, itself 
motionless and changeless, sets in motion Prakriti, when both come in 
contact with each other. Thus this reflection of spirit in matter, makes 
the matter appear intelligent, and sets in motion her creative activity. 
To this theory of the Sankhyas, the author replies by the following 
Sutra;— 

S&TRA IT. 2. 7. 

rrorfa II ^ I ^ I VS II 

35? Purusa, man, Ai m, stone, magnetic stone. ^ Vat, like. ff?r 

Iti, thus. Chet, if. cT?rsf? l'atftapi, so also. 

7 If it be said that Prakriti creates like the lame 
man directing the blind, or like the magnet moving the 
iron, even then the theory is open to objection.—180. 

COMMENTARY. 

The insentient matter has no power of self-initiated activity, and 
the instances of the lame man guiding the blind, or the magnet moving 
the iron, do not remove the difficulty. The inability of the Pradhana 
to act independently remains the same. The lame man, though incapable 
of walking, yet possesses the power of seeing the road and of guiding 
anothei, etc. Similarly, a blind man, though incapable of seeing, has the 
capacity of understanding those instructions and acting upon them. In he 
case of the magnet and the iron there is the brining of the magnet in the 
proximity of the iron. But the soul is ever actionless, without any attri¬ 
butes, and incapable of any such change. If it be said that the soul 
undergoes no change, but its mere proximity produces the change in 
Prakriti, then the soul being always near to the Pradhana, it would 
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follow that creation also would be eternal, and there would never be any 
emancipation for the soul. Moreover, the lame and the blind are both con¬ 
scious entities, and the iron and the magnet are both insentient matter, 
and consequently the instances given are not to the point. 

rhe Sifikhyas hold that the creation depends upon, the superiority 
and inferiority of the gunas, arid the world results from a certain relation 
between piineiple and subordinate entities, as consequence of such differ¬ 
ence of gunas. This view is refuted by the author in the next sutra. 

SOTRA II. 2. 8. 




ll * I R I q n 


Angittva, the relation of being the principal. : ST3TT% : , Anupapatteh, 
on account ot the impossibility and unreasonableness, Cha, and. 

» ^ impossible that any one of the gunas may be 

tlie principal in the state of Pralaya and hence the world 
would not originate.—181. 

COMMENTARY. 

Pradh&na has been defined to be the equilibrium of the three gunas, 
Sattva, Rajas and Tamas. In the state of Prad liana, no guna is superior 
or inferior to the other. Every one of them is equal to the other, and 
consequently the relation of subordinate and principal could not exist 
then. Nor can you say that Jsfwara or Kala (Lord or Time) brings about 
the disturbance in the eqilibrium, and this makes some gunas superior 
to the other, because you Saftkhyas do not admit the existence of the 
ord, n°r doyou hold Time to have any separate existence of its own. 
ius vapila, in Sutras I. 92 and I. 93, asserts that the existence of God 

being 1 --— 6 and the WOrId is not created b ->' intelligent 

| 

It is not proved that there is a God. I. 92. 


1, 

And further it is not proved that He exists, because whoever exists, must be either 
<«. « bead, «rf ot !*» .„d b.„„d, II. ... b , n . Itho , „„„ „„ 

^.7 T Sin “' “ »• '»“« B. „o»ld i»v. no d„i„. 

wh.ch as compulsory motives would instigate Him to create, and if He were bound He 

TfThis world T S! US,0n ' He mUSt b0 ° n eUh6r alternative une <l« a l the creation, etc., 

In sutra II. 12, the S Ankhya denies the separate existence of Time. 

N«hi 


Space and time arise from the ether. 


10 
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Nor can it be said that the soul is the creator, because according 
to your theory, the very nature of the soul is perfect indifference to every 
thing. Sutra l. 163. I lie Purusas therefore, being perfect Udasins, 
have no interest to bring about the breaking of the equipoise of the 
Prakriti and making one gnna superior to the other. Hence the creation 
is not caused by the relative superiority and inferiority of the gunas. 
Moreover, admitting that in every successive creation and in Pralaya, 
the gunas will always be unequal in their force, but in the first creation 
tlieie will be nothing to bring about this inequality. In other words, 
that admitting for argument’s sake, that there is inequality among the 
gunas in the ordinary state of creation and may have come about without 
any reason, it would fodow that in Pralaya also the inequality will be 
brought about without any reason, and then Pralaya would be no Pra¬ 
laya. lor creation would start up then also. And if inequility can he 
brought about without any cause, it may also follow that in the beginning 
it may be not also brought about without any cause. 

But, says the Safikhya, we must infer that the gunas are of various 
nature and of wonderful attributes, because we see their effect in this 
world and therefore the objections raised by you do not apply. To this 
the author replies by the following sutra, 

StlTRA II. 2. 0. 

^ ^3rn%mtiTT3[ n r i r i s. ii 

SRrer Anyatha, otherwise, Anumitau, in case of inference, •qr 

Cha, and. Jfia, intelligence. sai% ^akti, power. Rqprrrf Viyogat, because 
of being destitute of. 

9. Even if it be inferred otherwise, yet the Pradhana 
cannot create, because it does not possess the power of being 
a conscious entity.—182. 

COMMENTARY. 

Even if ifc be admitted as an inference that the gunas must have 
different attributes and mysterious powers, still it does not answer the 
difficulty raised by us. Pradhana being supposed to be insentient, has not 
the power of self-conciousness. Being thus destitute of it, it lias not the 
idea of any plan or design. It cannot say, as an intelligent entity would 
say, “ let me create the world in such and such a way.” Creation never 
proceeds from dead matter, not overshadowed by intelligence. (No more 
than a house can be built by mere bricks and mortar without the super¬ 
vision and active agency of the architect and masons.) Without the 
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directive action of intelligence, the gunas, however wonderful in their 
powers and attributes, cannot of themselves create the universe. 

The author concludes this portion by the following sutra. 

sOtra II. 2. 10. 


II R I VI $ ° II 

ftoftprat Vipratisedhat, because of contradiction. *qr Cha, and. 
Asamanjasam, objectionable, not harmonius : untenable. 

10. Because (the theory of the Saakhyas is full) of 
internal contridictions, hence (it not being a consistent 
theory) is untenable.—183. 

COMMENTARY. 


There are internal contradictions in this philosophy propounded by 
Kapila, hence it is inconsistent and untenable and should be rejected by 
those who desire the highest good. For example, it holds that Prakpti 
is active for the sake of Purusa alone, who is the experience^ the seer, 
the supervising agent. It bolds the soul to be something different from 
all bodies and vehicles. Thus in I. 139, it declares :— 

STftnT^TKrf;: gun; ii \ i m i| 

“Soul is something else than the body, etc»”~~L 139. 

n 1 1 Vi* ii 

Nature is a compound and a combination because that which is combined is for 
the sake of the other.—I. 140. 

Thus in these two sutras, the Spirit and Matter are contrasted. 
The Spirit is single, indivisible and non-material, the Matter is composite 
and divisible, and exists only for the sake of the soul. But later on, this 
very soul is defined to be as actionless, changeless, attributeless, devoid 
of all agency, fruition and sentiency. It is said to be a pure isolation. 
In one place it says that Jadah or matter is non-luminous and luminosity 
belongs to the soul. But in the next sutra it contradicts itself when it 
says “ the soul lias not intelligence for its attribute.” Thus intelligence 
belongs neither to the soul nor to the matter. 

Note.—We give below the original Sauhkya sfitras to understand this passage 
properly 

And Soul is something else than the body, &c., because there is (in Soul) the reverse 
of the three Qualities, &c. (because they are not seen in it.)—I. 141. 

II \ 1 II 

And Soul is not material because of its Superintendence over Nature (For a 
Superintendent is an intelligent being, and Nature is unintelligent).—!. 142. ' * 
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And Soul is not material because of its being the experiencer.-—I.143. 

ii * i *yy u 

It is for Soul and not for Nature, because the exertions are with a view to isolation 
from all qualities, a condition to which Soul is competent, but Nature not.—I. 144. 

h \ \ n 

Since light does not pertain to the unintelligent, light, which must pertain to some¬ 
thing oi other, is the essence of the Soul which, self-manifesting, manifests whatever else 
is manifest.—1„ 145. 

* rksyrfi \\ \ i \\ 

It (Soul) has not Intelligence as its attribute, because it is without quality.—146. 

The SMkhyas are further inconsistent inasmuch as that in one place 
they say that it is Soul that undergoes bondage, owing to its want of 
discrimination, and that it attains release when it discriminates between 
the gunas and itself, while at another place it says that bondage and 
release belong to the gunas and not to the Soul, which is eternally free. 
As in Satrap III. ? 1 & 72. 

Bondage and Liberation do not belong actually to Soul, and would not even appear 
to be bub for aoa-discrimination. Bub in reality, the aforesaid Bondage and Liberation 
belong to Nature alone :—so he asserts.—71. 

It really belong* to Nature, through consociation, -like a beast, i.e., through her 
being hampered by the habits, &c., which are the cause of pain ;—just as a beast, through 
its being hampered by a rope, experiences Bondage and Liberation such is the mean¬ 
ing.--72. 

Tlius there are many internal contradictions in this system of the 
S.ifikhyas and they can be easily found out by any one who studies them 
carefully. 


Adhikarana II.—(The ref utation of the atomic system ). 

The author now refutes the theory of the Vaislesikas. They hold 
the opinion that there are four sorts of atoms, namely, earthy (physical), 
watery (astral), fiery (mental) and aerial (buddInk): These atoms are 
partless, but possess the quality of colour, touch, taste and smell, and are 
spherical inform. At the time of Pralaya, they exist in a latent state, 
without originating any effect, but at the time of creation, they originate 
this world by combining together in forming binary and ternary com¬ 
pounds: owing to their being in contact with the Souls, having Adjbta 
in them. In this theory, two atoms are brought into activity by the 
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action of adrift,a of the soul residing in them. The souls in the atoms Set 
them in motion, and thus thei'e takes place the union of two atoms, and 
a binary is formed which is “small.” Thus three causes operate to 
produce a binary, namely, two atoms, >samav4yi cause), their union (asama- 
vayi cause), and the adrista of the souls, which brings about the union 
and which thus constitutes the operative cause (nimitta cause). And so 
on. Similarly, from three binary molecules, set in motion by the adrista 
of the souls within them, there is produced the “ big ” called the ternary. 
Two atoms cannot produce a ternary, for a thing requires a bigger cause 
and larger number of atoms. A bigger effect must have a larger cause. 
Similarly, four ternaries give rise to a quaternary, and so on bigger and 
bigger things are produced. Thus by the conglomeration of the molecules 
are produced the big (visible) earth, the big waters, the big fire, the big 
air. The colour, taste, scent, Ac., seen in the effect are dependent on the 
particular colour, Ac., inherent in the ultimate atoms which are samavayi 
cause. The qualities latent in the cause produce the qualities in the 
effects which are manifest. Thus the world comes into existence. When 
the Lord wishes to destroy the world, He withdraws from the binaries, the 
active force of aliinity which had brought about the union of two atoms. 
When this affinity is destroyed, the two atoms fall asunder, and thus the 
binary ceases to exist. The binary being thus destroyed, the ternary and 
others are also destroyed, and thus the earth, Ac., cease to exist. Thus when 
the thread is destroyed the cloth is destroyed. The qualities of colour, Ac., 
cease also with the cessation of their substrate, the binaries, Ac. This is the 
method of the dissolution of a world. The atoms in this system are called 
parimandala or spherical. The size of an “ ultimate atom ” (parimandala) 
38 called parimandalyam. A binary is called in this system anu or “ atom.” 
While the name paramanu is given to the “ ultimate atoms.” The size of 
a binary is called short or small, flrasva, or atomic. While the size of the 
ternary is called big or mahat (or rather that which has a perceptible 
magnitude.) 

Note. The word parimandala is the name of the “ ultra atom ” in this system : while 
the anu of other systems corresponds with the dvyanu orbinary of this. Similarly the 
words hrasva or short and mahat or big are differently used here. Every binary is a 
hrasva, everything above the binary is mahat. 


Doubt. Here arises the doubt, is it a consistent theory to hold 
that the world is produced by the atoms (without the guidance of the 


Lord ) ? 



ciuj^uts oi me souls bring about the union of 
by setting in motion the two atoms. The atoms being thus set in 




motion, come into union, and thus a binary is produced ; and so on. 
There is no inconsistency in this view, and it is the right view. 


Siddhanta .—The creation is not thus brought about. The next 
sfttra shows this. 

SCfTRA II. 2.11. 

srr n ^ m n n 

Mahat, big that which has magnitude. <$4 Dirgha, the long, that 
which has extension and is perceptible to the senses. ^ Vat, like, Va, or 
it has the force of “ and " here. Hrasva, short, the binary, the sub-atomic 

molecule. Parimandal&bhyam, from the atomic. 

Note. _May nob these four words be the nam9S of the four kinds of ethers known to 

the Theosophists ? Papina in Jala the most subtle, literally the all-spherical, would 
correspond with the atomic piano. The hrasva would be tho sub-atomic, mahat would be 
the super-etheric, and the dirgha would be the etheric. 

11. And as the origination, of the big (magnitude) and 
long (extension) from the short (dimensionless) and the atomic 
(sizeless) is untenable, so is the rest of the Vaisesika 
system.—184. 

COMMENTARY. 

The word “or” has £he fores of “and” hers. The word “untenable” 
is to be supplied from the last sutra to complete the sense. The theory 
of the VaWesikas is untenable in its entirety, as their view of the origina¬ 
tion of the ternary from the binary, and the atomic, without the aid of the 
Lord is untenable. The other portions of this system, such as their 
account of the origin of earth, &a., is equally untenable, along with their 
theory of the sizeless atoms and dimensionless sub-atoms giving rise to the 
ternary having magnitude and dimension. There are inherent self- 
contradictions in this theory. It holds that the atoms are without 
magnitude, but still they give rise to ternaries and others, which have 
magnitude. This is unreasonable, for no amount of adding up of atoms 
without magnitude, will give birth to a molecule with magnitude. 

A piece of cloth is produced by the threads which themselves have parts, 
and six sides by which they can be joined with each other. If the threads 
were partless, they could not have given rise to a piece of cloth. There¬ 
fore it must he admitted that the atom has also a magnitude and occupies 
space. Otherwise the union of thousands of atoms would not give rise to 
anything more than anatom, and would not differ in extension from a 
single atom. Consequently there would notarise other kinds of extensions 
known as mahat, dirgha, &c. It is merely a mental idea that a product „ 
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having a larger hulk must have a larger number of constituent atoms. 
But even if it he admitted, then the atoms themselves must be admitted to 
have parts, and those parts will have further parts, and thus there will be 
regressus in infinitum. Moreover, a mustard seed will be similar to a 
mountain, for both have an infinity of parts. Therefore, to say that the 
ternary which is big and long, is produced by the binary, which in its turn 
is produced by the atom, is to assert something which is void of sense. 

This sutra should not be explained, as some have done it, as refut¬ 
ing an objection raised to the Vedanta theory of Brahman being the 
general cause; for this chapter deals in refuting the theories of the 
opponents and not in supporting one’s own theory. 

The Vaisfe&ika system is open to futher objection, as shown in the 
next sutra. 

StfTRA II. 2. 12. 


ii r m i ** n 

Ubhayathapj, in both ways, on both assumptions also. Na, 
not. cR»t Karma, action, motion. STcT: Atah, therefore, Tat-abh&vaft 

the absence of that. 


12. On both assumptions (whether the adrista in the 
atom or in the soul) there is no motion, and consequently 
there is absence of the origination of the world._185. 

COMMENTARY. 

The argumentative philosophers (the Vaiifesikas) ] )0 ] d t]iat the worfd 
is produced by the successive formation of compounds like binary, ternary, 
&c., owing to the union of atoms. Now arises the question, how is this 
primal motion brought about ? Is it caused by the adrista residing in the 
atoms or caused by the adfista residing in the souls ? It cannot be the 
first; for the adrista, which itself is the resultant of the good and bad 
deeds of the soul, cannot possibly reside in atoms. It must inhere in the 
soul. Nor can it be caused by the adrista residing in the soul; for the 
adrista residing in the soul cannot produce motion in the atom. Thus on 
both these views the motion of the atom is not explained. A third 
alternative may here be set up by the Vaisfesikas, namely, that the motion 
originates m the atoms, as soon as they come in the proximity of the 
souls charged with any definite adrista. But this also is not a reasonable 
view. For there can be no proximity or contact between the souls which 
are partless, and the atoms which also are partless, for there can be no 
contact between two objects, both of which have no parts by which they 
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can come in contact,. Thus in both these ways adrift,a cannot be the 
cause of the first motion given to the atoms. We have already proved 
before that an insentient object cannot move another, because of its 
inertness, until it is set in motion by a sentient being. We have seen that 
all motion of objects are initiated, guided and directed by intelligence and 
and intelligent beings. Nor can the soui. be the cause of the primal 
motion of the atoms at the beginning of a creative period. Because in 
Pralaya, according to the Vaiffe^ikas, the soul itself lies dormant without 
possessing any intelligence, and hence is in no waj superior to the atom. Nor 
can it be said that the primal motion of the atom is caused by the will of 
the Lord ia conformity with the Adrista of the jivas, because His will is 
eternal and so the creation ought to be eternal. During the Pralaya—say 
the Vaisfe'sikas—there is no creation because the AdrLtas of the jivas do 
not mature and are not awakened, and consequently the will of the Lord 
is not active. The reply to this is that this view is also wrong, because 
all the materials being present, the creation ought to take place, irrespec¬ 
tive of the maturity. Consequently there is no definite cause found, 
which can explain the primal motion of the atoms, for neither the Adrista 
residing in the jivas or in atoms, nor the will of the Lord is a determined 
cause. The atoms being thus without any motion, in the beginning of 
the creation, they cannot come together and form an aggregate. Since 
they cannot come together to form the aggregates, the molecules binary, 
etc., cannot be produced and consequently there can be no creation. On 
a parity reasoning, there can be no pralaya also. 

Note .—The refutation of the Vaisesika system is only with regard to their explana¬ 
tion of the first motion of the atoms. The Vedanta does not deny the existence of the 
atoms, but it denies the Vaisesika doctrine of the Ivarmas of the souls being the cause of 
the primal motion of the atoms. The Vedanta holds that creation depends entirely on 
the will of the Lord, and that will is nob influenced by the Karinas of the soul. If the 
Adristas be the cause of the motion, then there is nothing whatever to prove, that these 
Adristas, which spring from the diverse actions of souls, performed during many lives, 
should remain in a condition of latency without maturity, for the full period of the Pralaya. 
If the Ad.ristas had any power of their own, irrespective of the will of the Lord, why 
should they remain dormant, for this long period of time ? The atomic theory, therefore, is 
bound to fall back upon the Vedantardoctrine, that it is the will of the Lord that keeps 
the Adristas immature. 

SCITRA II. 2. 13. 

n r i \\n 

Samavflya, concomitant cause. This is a technical term of the 
Vaisesika philosophy. Abhyupagamflt, because of the acceptance, 

because of the acknowledgment. ^ Cha, and. S&myat, from equality 





ia$ya.] 
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because of equality, by parity. Anavasthiteh, because of the non- 

finality, because there results a ixgressus in infinitum. 

13. The Vaisesika doctrine is untenable on acconnt of 
the acceptance by it of the (fictitious) relation called Sama¬ 
vaya, from which results by parity of reasoning an infinite 
regress.—186. 

COMMENTARY. 

The Vaisfesikas admit the relation called Sainavaya, and lienee their 
doctrine is untenable. Why is it so ? Because tlie Samavaya relation is 
equal to any other relation, and hence it requires another Samavaya to 
explain it, and that Samavaya would require another Samavaya to explain 
it. The atoms come together to form a binary molecule, through the 
relationship called Samav&va. If there was no Samavaya relationship, 
there would be no conjunction of atoms. But this Samavaya relationship 
is a mere assumption, for like every other relationship, it is equally 
inexplicable. If two atoms come together through Samavaya relationship, 
it would require another Samavaya to bring about this relationship. 
Tims there would be an infinite regress. The Samavaya produces the 
notion of quality, action and general characters tics. Thus it is a mere 
relation like any other relation, and if it were not so it would prove too 
much. As a mere relation we have already said that it requires another 
Samavaya to explain it, and is open to tlie objection of Anavastha. If it 
be said that the relationship is to be assumed in order to account for the 
inseparable connection between two things, and that this relation is the 
essential nature of the thing, then it must be assumed everywhere. Jt 
cannot be said that the nature of Samavaya is inseparable connection, for 
that also is open to the same objection. Bor then every quality would be 
found everywhere, in other words, tlie holders of this doctrine of Samavaya 
will have to admit that the quality of smell would be found in the air, 
the quality of sound in the earth, the quality of form in the Atman and ’ 
the quality of intelligence in light. In other words, every quality would 
be found everywhere, because Samavaya being a unity it would be present 
everywhere. But this is not a fact, therefore Samavaya relationship is an 
incongruous assumption. 

Note. *For the explanation oC tlie word Samavaya, see Vaisesika Sfttra, S. B. H„ 
Yol. YI, page 27. (Vaisesika Philosophy). 

SOTRA II. 2. 14. 


^ u * i * i it 
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[Govi\ 


IP 


Nityam, eternal. ^ Eva, even =et Clia, and. *r¥Pt. BhavAt, 
because of the existence. 

14. Ihe world would be eternal because Samavaya is 
eternal.—187. 


COMMENTARY. 

If the Samavaya is admitted to be eternal, then the world, of which 
it is the relation, would also be eternal. But this is untenable, for even 
the Vaisfesikas do not believe the world to be eternal. 

Note. In Samavaya, (which iu model’ll chemical phraseology may be described as the 
affinity which brings about the union of atoms) is an eternal cause, then croation would 
be eternal, because affinity is eternal. If Samavaya be considered as tho destructive 
cause, which separates the atoms, then the Pralaya would be eternal. If the atoms have 
the tendency of affinity in them, then the creation would be eternal; if they have the 
opposite tendency then the dissolution would be eternal. Thus the Samavaya cause, 
translated us the combinative cause, is open to this objection also, for it leads to the 
absurdity of eternal creation or eternal dissolution. 

SUTRA II. 2. 15. 

II R I'R I **M.I 

Wlftwrr* Rupa-adi-mattvat, because of possessing colour, etc. Because 
the atoms of the Vaisesikas possess colour, taste, smell and touch. ^ Cha, 
and. Rnrsfci: Viparyayah, the reverse, the opposite. Darganat, because 

it is observed. 

15. The Vaisesika theory is further untenable because 
its atoms have colour, etc., and because the reverse is also 
observed in them.—188. 

COMMENTARY. 

The Vaitfosikas admit that the atoms of earth, water, fire and air 
possess the attributes of colour, taste, smell and touch and that they are 
eternal and partless. But the reverse of this is the logical result of 
their assumption, and their atoms ought to be non-eternal and having 
parts. Because it is so observed in ordinary life. Anything that possess¬ 
es colour, etc., is liable to destruction. Such as jars, etc. The atoms 
therefore of the Vaisfesikas must therefore have the seed of destruction 
in them, and must be made up of parts like a jar. Thus this doctrine is 
full of inherent contradictions. 

SOTRA II. 2.16. 

swrar ^ n r i r i n 

srosrr Ubhavath&, in both wavs, whether you accept the atoms to have 
colour, e^c,, or you do not accept it so. Cha, and. Dosdr, because of 

the difficulties. 
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16.. And there are difficulties in both cases.—189. 

COMMENTARY. 

If it be accepted that the atoms have not colour, taste, etc., then we 
cannot explain the possession of these qualities by earth, water, etc., for 
that which is not in the cause cannot be in the eff ;ct. If we take the 
contrary view, and hold that the atoms have colour, taste, etc., then the 
theory is open to the objection raised in the last sutra. Thus in both 
ways, the atomic theory is untenable. 

SOtRA XI. 2. 17. 

II R I R I ^vs II 

Aparigrahat, because it is not accepted (by the orthodox sages 
like Manu, etc.) Cha, and.. ^5^5 Atyautam, altogether, totally. 
Anapeksa, disregard. 

17. dhe atomic theory is not accepted by authori¬ 
tative sages, therefore it is to be disregarded altogether.—190. 

gsdmmentary. 

Some regard may be shown to the doctrine of Kapila and the rest, 
because authoritative sages like Manu and others have accepted portions 
of their philosophy. But this doctrine of atoms, being opposed to the 
Vedas, no sages have accepted any portion of it, hence it is undemons- 
trated and should be disregarded by every one who aims at the highest 
end of man. 


Adhikarana III.—The Buddhist doctrine examined. 

Now the author disproves the Buddhistic teaching. The Buddha had 
four disciples, who founded four systems of philosophy, called respectively 
Vaibhasika, Sautrantika, Yognch&ra and Madhyamika. The Vaibhankas 
hold that every external object, which is perceived, is real. The Sanh-il 

tikas hold that there is no proof whether external objects really exist or 

not, the ideas only exist, and the external objects are inferred from these 
ideas. Thus the Vaibh&sikas hold that the external objects are directly 
perceived, while the Sautran tikas maintain that the outward world is an 
inference from ideas. The third class, the YogScl.aras hold that ideas 
alone are real and there is no external world corresponding to these ideas 
The outward objects are unreal, like dream objects. The Midhyainikas 
maintain that even the ideas themselves are unreal, and there is nothiue 






that exists except the void iSfinyam). Such were the doctrines held by 
these four classes of Buddhists. All of them agree in maintaining 
that every existing object has only a momentary existence. The 
first two classes, namely, the Vaibh&sikas and Sautrantikas, hold that 
all outward tilings may be classed under two heads, namely, physical 
and mental, the physical itself is sub-divided into two parts, Bhuta 
or elements, and Bhautika or elementals. Similarly, all mental objects 
are divided into two classes, mind or chitta, and mental or chait- 
tika. They further hold that there are five Skandhas, namely, Rupa, 
Vijnana, \ edana, Safijna and SamskAra. Among these the four so-called 
elements earth, water, fire and air are produced by the aggregation of four 
kinds of atoms, earthy, watery, fiery and airy, possessing respectively the 
attributes of hardness, fluidity, hotness and mobility. These four elements 
compose the bodies and senses of the various beings. All external objects 
thus constitute one Skandha, called the Rupa Skandha, consisting of ele¬ 
ments and elementals. The second Skandha called Vijnana, is the stream 
of consciousness which gives the notion of egoity. In other words, this 
Imess is the Vijnana Skandha. This is al$ called the Atm A, the enjoyer, 
the agent The third Skandha called VedanA consists of the sentiency of 
pleasure and pain- It may be called the Skandha of feeling. The fourth 
Skandha called the Sanjrla consists of names such as Deva Datta, etc. All 
words thus constitute this fourth Skandha. The fifth Skandha, called 
Samskara, consists of the attributes of the mind, such as affection, hatred, 
delusion, merit, demerit, etc. The four last Skandhas collectively are 
called Chitta-Chaittika, mind-mental, or internal objects. All activities 
depend upon them arid they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Skandhi or belonging to any one of 
these four Skandhas. All external objects belong to one Skandha alone, 
namely the Rupa Skandha. Thus the whole world consists of these two 
kinds of objects, internal and external. Except these two, there exists 
nothing else like ether, etc. 

(Doubt .—Now arises the doubt, is this theory valid or not ? 

(Purvapakba).—This theory is valid, because it explains all world- 
activity. 

(Siddhanta;.—This is not so, as shown in the following Sutra. 

SUTKA II. 2. 18. 

Hjym 3 ?srrfit: il 3 I * m « u 

Samudayaft, the aggregate, all objects. 553fg%, Ubliaya-hetuke, 
having two causes, namely the external and the internal, ffrq, A pi, also. 
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Tat-apraptih, there is non-establishment of that. There is not proved 


the world order. 


18. Even admitting that the whole aggregate has 
as its cause these two classes of objects, still there is not 
explained the workl-order.—191. 

COMMENTARY. ..... 


The above theory of the Bauddhas which classifies all objects under 
two heads, one aggregate being called the external, the other internal, is 
not sufficient to explain the world order. Because all aggregates are unin¬ 
telligent and there is no permanent intelligence admitted by the Bauddhas 
which can bring about this aggregation. According to the Bauddhas every 
thing is momentary in its existence, there is no permanent intelligent 
substance, who brings about the conjunction of these Bkanclhas. If it be 
said they come together of their own internal motion, then the world would 
become eternal, for Skandhas being eternal, and possessing motion of 
their own, they will be constantly bringing about creation. Thus this 
theory is untenable. 

The holder of the Buddhistic doctrine here says:—In our system 
there is a concatenation of cause and effect, beginning with Avidya. 

Note .—'Thus through Avidya arises desire, aversion, etc., which compose the Sainskara 
Skandha. From this arises cognition or the kindling of the mind which composes Vijuana 
Skandha. From this arises the six sense organs which compose the Vedana Skandha. 
And from sensation again arises Avidya. Thus the circle goes on. 

We Buddhists hold this theory of the circle of causation, and as this 
circle is not refuted by any one and is admitted by all, and as it moves 
like the Persian wheel, by which water is drawn from the well, so our 
theory is not open to any objection raised by you. Thus Avidya produces 
Samsk&ra, from which comes out Vijfi; na, N. uia-rupa, the body, the touch 
the sentiency, the thirst ttiisnaj, the activity, the birth, the species, the 
decay, the death, the grief, the lamentation, the pain, and despondency. 

Note .—These are all technical terms of the Buddhists. Avidya means the idea of 
permanency in a thing which is really impermanent, such as the idea that the flame is 
permanent while it is momentarily changing. From this A vidya arise desire, aversion, etc., 
which constitute the Samskara Skandha. From this Samskara Skandha arises that vague 
consciousness which exists in prenatal condition, and this consciousness is called Vijii&na. 
From this Vijuana arises the four elements earth, water, fire and air, which co. stitute 
the body of all beings, and this is called Kama. From this Nama (the four elements) are 
formed the bodies of all beings and which is called Rupa, because the bodies are either 
black or white. This embryonic body is called Nauia-Rtipa. The embryo then develops 
the six senses called tho sat*ayatana. From these senses, by their mutual contact, arises 
sparsa, touch or contact, with external objects. From this contact with external objects 
arises feeling or Vedanft, From this Vedana arises desire or thirst, Whence successively 





VEDANTA-SUTRAS. II adhyAya 


arise Upddana, etc., mentioned above. Thus goes on this eternal cycle of causation. For 
further explanation see note to the next sdtra. 


This theory is refuted by the author in the next sutra. 

SUTRA. II. 2. 19. 




u r i r i H ii 

Itara-itara, mutual, one another. Pratyayatvat, because of 

being the cause One being the cause of the other. The word Pratyaya here 
means the cau*e. hi, thus. Cher, if. Utpatti-mAttra, merely 

production, of the origin merely. mfovT^PT, NimittatvAt, because of there being 
efficient cause only, 

19. If it be said that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they 
are merely the efficient causes of the immediately subse¬ 
quent links.—192. 

COMMENTARY. 

If you say thattbis aggregate or the world is formed by the mutual 
causation of AvidyA and the rest, as described above, we say it is not so. 
For your link of causation explains only the origin of the subsequent from 
the previous. It only explains bow Vijfiana arises from Sarhskara, etc. 
It does not explain bow the aggregate is brought about. An aggregate 
called Safigliata always shows a design, and is brought about for the pur¬ 
poses of enjoyment (A Sahghata like a house may be explained to have 
been produced by a putting together of bricks, mortar, etc., but they do 
not explain the design). You say that there is no permanent Atrna. 
Your Atrna is momentary only. For such a momentary soul, there can 
be no enjoyment or experiencing. Because the enjoying soul lias not pro¬ 
duced the merit or demerit whose consequences it has to enjoy. It was 
produced by another momentary soul. Nor can you say the momentary 
soul suffers the results of the acts clone by its ancestral soul, for then that 
ancestral soul must be held to be permanent and not momentary, and if 
you hold any soul to be permanent, you give up your theory of the mo¬ 
mentariness of everything. But if you hold everything to be imperma¬ 
nent your theory is open to the objection already made. Hence the 

theory of the Saugatas is untenable. 

Note. —The series beginning with Nescience comprises the following members:— 
Nescience, impression, knowledge, name and form, the abode of the six, touch, feeling, 
desire, activity, birth, species, decay, death, grief, lamentation, pain, mental affliction, and 
the Uke, 






ti pAda, iii adhikahaka, sa. 20. 


299 



The couioieatafcors agree on the whole in theu* explanations of the terms of this 
series. The following is the substance of the comment of the Brahmavidyabharaua : 
Nescience is the error of considering that which is momentary, impure, etc., to be per¬ 
manent, pure, etc. Impression (affection, samskara) comprises desire, aversion, etc., and 
the activity caused by them. Knowledge (vijfiana) is the self-consciousness springing up 
in the embryo.—Name and form is the rudimentary flake—or bubble-like condition of the 
embryo. The abode of the six (sadayatana) is the further developed stage of the embryo 
in which the latter is the abode of the six senses. Touch (sparsa) is the sensation of 
cold, warmth, etc., on the embryo’s part. Feeling (vedana) the sensations of pleasure and 
pain resulting therefrom. Desire (t.risna) is the wish to enjoy the pleasurable sensations 
ancl to shun the painful ones. Activity (upadana) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (jati) is the class of beings to which 
the new-born creature belongs. Decay (jara). Death (maranam) is explained as the 
condition of the creature when about to die (mumursa). Grief (ttoka) the frustration of 
wishes connected therewith. Lament (parivcdanam) the lamentations on that account. 
Pain (duhkha) is such pain as is caused by the five senses. Purmanas is mental affliction. 
The * and the like ’ implies death, the departure to another world and the subsequent 
return from there. (Dr. Thibaut.) 

S{JTKA II. 2. 20. 


^ u i * i * • n 

Uttara, in the next, in the subsequent. Utpade, on the origina¬ 
tion, on the production. ^ Cha, and. PDrva-nirodhdl, because there 

is stoppage or cessation of the preceding. 

20. There can be no causal relation - between avidya 
and the rest, because when the subsequent is produced the 
preceding one ceases to exist. — 193. 

COMMENTARY. 

In this Sutra the author criticises the view that Avidya, etc., give 
rise to the terms in their subsequent series. He shows that Avidya, etc., 
cannot stand even in causal relation to the next term in the series. The 
Buddhists being the upholders of the doctrine of momentary existence 
of everything, admit that when a thing comes into existence in a subse¬ 
quent moment, the thing that existed in the preceding moment has totally 
ceased to exist. An effect produced in a subsequent moment is the result 
of the total destruction of the cause that existed in the preceding moment. 
This being their doctrine, the series of Avidya, etc., cannot stand to each 
other in the relation of cause and effect. For the cause having totally 
ceased to exist cannot stand in the relation of the originator to the effect 
which comes into existence in the subsequent moment. Because we 
always perceive that the cause subsists in the effect as the thread subsists 
in the cloth. But the Buddhists hold that existence originates from non¬ 
existence, for they maiutain that the effect cannot manifest without the 
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destruction of the cause, the tree cannot appear until the seed is des¬ 
troyed . 

This^view is next refuted by the author. 

SUTRA II. 2. 21. 

Srfrf^FTTr'U II ^ I ^ I \\ II 

^ theie was non-existence, if the effect originates from 
the non-existence of the cause, irfa^r Pratijna, admitted principle, 
Uparodhah, contradiction. WTO* Yaugapadyam, siniultdneousness. 

Anyatha, otherwise. 


21. If the cause ceases to exist when the effect mani¬ 
fests itself, then there results contradiction of the admitted 
principle that the universe is caused by the Skandhas. 
Otherwise there would arise simultaneousness of the cause 
and effect.—194. 


COMMENTARY. 

The admitted principle of the Buddhists is that the world originates 
from the Skandhas. If, therefore, it be said that an effect may originate 
even when the cause is totally non-existent, then it would contradict the 
admitted principle. Non-existence being present everywhere, any thing 
will arise anywhere, always. If, however, it be said that the antecedent 
momentary existence of the cause lasts so long as the effect does not ori¬ 
ginate, then we are landed in the other difficulty, namely, the cause and 
the effect exist simultaneously together, for the cause would then remain 
in the effect. This would also go against the accepted doctrine of the 
Buddhists that everything is momentary merely. Therefore, it follows 
that the effect does not originate from non-existence. 

The author next refutes the tenet that there can be absolute 
annihilation of the substance. The Buddhists hold that substances like 
jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next. 

SLITRA II. 2. 22. 

n \ i ^ n 

jrRr<$ 59 r, Prati$amkhy& (destruction) depending upon the volition of some 
conscious entity, A-pratisarnkhya, (destruction) not depending upon 

any voluntary agency. Pftp*:, Nirodhah, destruction, cessation. ^nrRr 
Apraptiil, 11011-establishment, non-demonstration, vfiHI&l'fg. Avichhedat, be¬ 
cause there is no complete interruption. 
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22. Nor' can there he established the two sorts of 
destructions, the volitional and the non-volitional, because 
there is never any complete interruption.—195. 

COMMENTARY. 

Pratisamkhya-nirodha is tlie destruction of things dependent upon . 
the volition of some conscious agent. Thus when a man says I shall - 
destroy this jar and takes a hammer and reduces it to pieces. The other 
form of destruction which is non-dependent on the will of any sentient; 
agent is called Apratisamkhya-nirodha. These two, together with Abasia 
or space, which is defined to he the absence of all obstruction or covering 
are the three kinds of non-entities believed by the Buddhists. A destruc¬ 
tion like this is called Niranvaya Vinada or absolute destruction or Niru- 
pakhya Sunyam or total void. Everything else is momentary only. As 
is found in the following aphorism. “ Everything which is an object of 
conception other than these three (the two sorts of Nirodha and Aka^a) 
is temporary and composite.” 

The author will refute later on the theory that Aka&i is a non-entity. 
At present lie refutes the wrong doctrine of the two sorts of nirodlia. 
These, two sorts of nirodhas cannot be established or are impossible, because 
(Ayiohhed&t), on account of the absence of interruption. An object' 
which is existent cannot be absolutely annihilated, for the words 
origination and destruction of a substance really mean only change - 
of condition of the substance. It only undergoes modification or a change 
of condition, but the substance is a unity and remains permanent. You 
cannot, say. that when a candle is burnt out, it is totally annihilated. As 
we find in other cases that destruction is only a change of condition 
we can easily infer that in the case of the candle also there can be no total 
destruction. 

Note .-It is no longer a matter of inference now, but a positively proved fact that 

when a candle burns out, it is not lost, but undergoes a change of condition. The first 

experiment shown in Chemistry is generally to prove the proposition that substance can 
never bo annihilated. 

We do not certainly perceive the caudle when it is burnt out, but 
the materials of which it consisted, continue’to exist in a very subtle 
state and hence they are imperceptible. If there were the absolute annihi¬ 
lation of even a single real substance, then in the next moment you. will 
see the whole universe reduced to annihilation, and you yourself will 
not exist to see it. Consequently absolute anhiliilation is an impossibility 
and cannot be proved. . 

2 
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^ Cha, and. EfrvT?r Dosat, because 


Note. The following extract from Dr. Thibaut’s Vedanta SQtras, S. B. E., Vol. 84, 
page 410, explains the reasoning of this Sfltra Tery clearly : — 

A series of momentary existence constituting a chain of causes and effects can 
never be entirely stopped ; for the last momentary existence must be supposed either to 
produce its effect or not to produce it. In the former case the series is continued ; the 
latter alternative would imply that the last link does not really exist, since the Bauddhas 
define the satta of a thing as its causal efficiency (cp. Survadarsanasamgraha). And the 
non-existence of the last link would retrogressively lead to the non-existence of the whole 
series. 

I lie authoi next refutes the notion of release as entertained by the 
Buddhists. 

sOtra II. 2. 23. 

^ n * i * i H 

Ubhayatha, in either case, 
there are objections. 

23. In both cases there are objections and hence the 
very idea of release is not established.—196. 

COMMENTARY. 

The word ‘not’ is understood in this and the three subsequent 
sutras from the sutra II. 2. 19. The Buddhists define Moksha or release 
to be the cessation of the series of Avidya and the rest, which constitute 
the world cycle called Saihsara. Does this release accrue from direct 
knowledge of the truth or of itself? It cannot be the first, for then the 
acceptance by the Buddhists of the form of destruction called Aprati- 
sankhya-Nirodha would be useless ; nor can it be the latter, for then all 
the disciplines and methods of meditation laid down by the Buddhists 
become useless. Thus their teaching cannot stand the test of reasoning, 
and in this system release can never be established. 

The author next refutes the doctrine of the Buddhists that ik&sa is 
an absolute non-entity. 

SUTRA II. 2. 24. 


ii ^ i * i 32 n 


fsrr^rcr in the case of Aka& or space or ether. ^ Cha, and. 

Avisesat, because of no specific difference. 

24. The tenet of the absolute non-existence of Akasa 
is also untenable because there is no difference in this case 
also.—197. 

COMMENTARY. 

The doctrine that space is an absolute non-entity is not tenable. 
Why do you say so ?* Avide§at, because there is no difference in the ease 
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of Akasla from any other kind of substance which is an object of percep¬ 
tion. We perceive space when we say “ the hawk flies in space.” The 
space, therefore, is as much a real substance, as the earth, etc. As we 
know the earth by its quality of smell, water by its quality of taste and so 
on, so we know from the quality of being the abode of objects, the 
existence of space, and that it has the attribute of Sound. Thus Altana 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in Akada. If Akatfa was totally non-existent, what would be the 
receptacle of air? Nor can you say that space is nothing but the absence 
of any occupyi ng object. This also cannot stand to reason. Consequently 
Alcana is not a negative substance of the logicians. The logicians hold 
that absence or Abli&va is of three sorts.-— Prak-abhaba, prior non¬ 
existence, as the non-existence of the jar before its being made by the 
potter, second Pradhva?t.a-abhava, or absence by destruction, as when 
a jar is broken into pieces, third Atyanta-abh.4va, absolute non-existence, 
as the horn of the hare, which is absolutely a fiction. Akasfa is none of 
these three kinds of absence. If AkWa be a non-entity, then the whole 
universe would become devoid of space. For if you say that Akada is 
nothing, but the absence of covering or occupying body, then it can not 
be the covering of earth, etc., and if Akida is non-perceptible, because 
there is an occupying body like earth, etc., then we are landed into a posi¬ 
tion that the whole universe is without space, because something or other 
exists everywhere. If you say that Akr da exists then there would be 
non-perception of earth, etc. Thus on neither view the definition of Akada 
given by you is tenable. 

Note.—Xor is it possible to hold that Space is nothing else but the non-existence 
(abhSva) of earth, and so on, for this view collapses as soon as set forth in definite alter¬ 
natives. For whether we define Space as the antecedent and subsequent non-existence 

of earth, and so on, or as their mutual non-existence, or as their absolute non-existence 

—on none of these alternatives we attain the proper idea of Space. If, in the first place, 
we define it as the antecedent and subsecxuent non-existence of earth, and so on, it will 
follow that, as the idea of Space can thus not be connected with earth and other things 
existiug at the present moment, the whole world is without Space. 

It, in the second place, we define it as the mutual non-existence of earth, and 'so 
on, it will follow that, as such mutual non existence Jinheres in the things only which stand 
towards each other in tho relation of mutual non-existence, there is no perception of 
Space in the intervals between thoso things (while as a matter of fact there is). And, in 
the third place, absolute non-existence of earth, and so on, cannot of course bo admitted, 
and as non-existence (abh&va) is clearly conceived as a special state of something actually 
existing Space even if admitted to be of the nature of abhdva, would not on that account 
be a futile non-entity (something < tuchcha ’ or ‘ nirupakhya.’) (Dr, Thibaut) 
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im i i i u ii 

STf*#: Anu-smriteli, because of the memory, or recognition. ^ Cha, and. 

25. The fact of memory or recollection also proves 
that things are not momentary. —198. 

COMMENTARY. 

Anusmritih or remembrance is the idea or cognition of what was 
previously perceived. It is also called recollection or recognition. In 
recollection we recognise the thing that was perceived in the past, and 
assert about it, “ this is the thing that was seen before.” This at least 
proves that the person who recollects cannot be a momentary thing. There¬ 
fore all things are not momentary. You cannot say that this recognition 
of the thing, is only the recognition of similarity, as when we say “ this 
is the Ganges ” or “ this is the flame which we saw before.” In the case 

, f f 6 Gan « es and the flame > no doubt, it is a false assumption to say it 
is the same as it was before, for the water in the river is not the same 
nor the particles which constitute the flame. In their case, there is no 
oneness of the object. The perception is merely of similarity. But 
unless there be one permanent knowing subject, who can perceive the 
sinailiarity, in the past with the present, lie cannot assert “this is the 
Ganges or this is the flame which was in the past.” In other words, the 
knowing subject must be permanent and not momentary. It may he 
possible, that sometime doubts may arise as regards an external object, 
and one may not be able to assert whether it is identically the same object 
which was perceived in the past or something similar to it. But with 
regard Jo the Self, the cognising subject, there can never arise any such 
doubt “ whether I am the same who was in the past.” For it is impossible 
that the memory of a thing perceived by another should exist in one’s 
own self. Nor can you say, that there is unity of succession, and that 
one impiession vanishes after giving birth to a similar impression, and 
this current of impressions gives the notion of unity. For if successions 

of impressions are identical with the preceding ones, then it practically 
comes to the same thing as the admission of a permanent chain of similar 
impressions, and this permanent chain may well be called Itma, and thus 
it would also lefute the Buddhistic theory. But if it is not admitted, then 
the fact of recollection or remembrance cannot be explained. Moreover, 
what do you mean by momentariness ”? Do you mean by it that which is 
related to a moment, or that which originates or is destroyed in a moment ? 
It cannot be the first for even a permanent object must be related to a 
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moment, for many moments must pass over it. Nor can it be the second, 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of momentariness of all things 
is refuted. These very arguments refute also the theory of Dj-isti- 
sfisti. For this theory, which posits that creation is constant and going 
on at every moment and depends upon one’s seeing it, is only the 
theory of momentariness in another garb. Consequently things are not 
momentary. 

The author next takes up the theory of the Sautranfcikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousness—ideas of their having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such. Therefore, the ideas are only existing 
things, and their manifoldness is caused by the manifoldness of external 
objects. This view is set aside.in the next Shtra. 

SUTRA II. 2. 26. 

IR 1 * | H II 

Na, not. tsrarcr Asatafi, of the unreal, of the object which is destroyed 

and no longer exists, Adristatvat, because it is not perceived or 

seen, 

26. Of that which no longer exists, there can be no 
persistence in cognition, because it is nowhere seen to bo 
so.—199, 

COMMENTARY. 

The SautrantikaB hold that a thing that has perished it, 

form to the cognition, and on the foundation oi that form, yellow colour 
and soon, the thing itself is inferred. The special cognitions, such as yellow 
colour, etc., cannot be the forms of things that have perished, anti ovist 
only m cognition ; for we never see it in actual reality. When the sub 
stance perishes,.the qualities that inhere in that substance perish alone 
with it We do not see the qualities passing over to another obiecf 
when the substance itself is gone. Nor can you say that objects like 
jam, etc., are merely inferences and have no real external existence 
When a pe.no,i sees a jar, he says “ f see the jar,” he does not say •< I w 
the idea of a jar in my mind, and I infer there must be something „ llt8de 
of me which I call a jar For this kind of idealism is contradicted by hi 
very pronouncement of our consciousness, which declares that the ar 
exists outside. 1 his is a special objection to the Sautrintika theory ft 
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follows therefore that the existence of jar, which is an object of perception, 
is not inferred from the idea of jar formed in our cognition. Such 
existence is intuitively given by the very fact of perception. 

I lie author next shows a common defect which taints both these 
theories of the Vaibh&sikas and the Sautrantikas. 

SfJTRA II. 2. 27. 

^ faffe: II R [ * I II 

Ud&sinanAm, < f persons who are perfectly indifferent and 
non-active, Api, also ^ Cha, and. ^ Evam, thus, fmsr Siddbih, 
accomplishment. 

27. If things were all momentary, then even persons 
who are non-active, will accomplish all their objects without 
any exertion.—200. 

COMMENTARY. 

If things originate from non-existence, because every thing is 
momentary, then persons who never exert will accomplish their objects 
by their mere laziness, because effects are produced without any real 
cause. In the theory of universal momentariness, the thing does not 
exist in the next moment, and so there can be no effort to attain a thing 
desired or to ward off a thing not desired, for there would remain no 
motive for such exertion, because the good things would be obtained 
without exertion, and evil warded off similarly. A believer in this 
doctrine would never exert either to attain heaven or release. But the 
Buddhists, however, are inconsistent in their actions, for believing in the 
momentariness of all objects, they still exert for Moksa. As a matter of 
fact, every one believes that in order to attain an end he must employ 
appropriate means and exert properly. Consequently these two schools 
merely tend to delude mankind. For they lay down practices for the 
attainment of heaven, and final release for souls which in their theory 
are momentary, and believing that entity can arise from non-entity, 
they still exert for the realisation of their objects, and as if they believed 
that the world originated not from a non-entity, but from the Skandhas 
which (according to them) are real substances. Their theory being thus 
self-contradictory deserves no serious consideration. 

Note.— This refutation of the Vaibhasika and the Sautrantika system proceeds upon 
a misconception of the true doctrine taught by these schools. They are not so absurd 
as the Brahinapical commentators have made them out. It is very doubtful whether the 
Sfltras themselves refer to these doctrines, for they do not employ any words which can 
lead to the existence of these doctrines, Badarayana wrote long before the rise of these 








modern Buddhistic schools and it is not likely that he would have referred to them. If 
the Stitras are interpreted as referring to these schools which arose in tyiuto historical 
times—some five hundred years after Christ, then we are faced with the difficulty of 
assuming that Badarayana wrote after 500 A. C. 

Adhiharana IV — (Yogachdva theory considered ). 

The Vaibhasikas and the Sautrantikas being thus refuted, now 
come forward the Yogacharas. They say that the Lord Buddha assumed 
the existence of external things, and in his system of Vaibha§ika and 
Sautr&ntika he showed the relation of those things with thought, merely 
out of deference to those weak-minded disciples of his, who were attached 
to external things. As a fact, the Lord did not believe in the reality of 
the external world. His highest doctrine is represented by the Yogacbara 
system, according to which the Vijnana Skandha or cognition alone 
is real. 

According to this system, an object like jar, etc., which is perceived 
in cognition, is nothing more than cognition. The Vijnana modifies 
itself into the form of the object. You cannot say that without external 
objects the worldly business cannot be transacted, for to this we reply 
that in dream also there are no external objects, and still all activities are 
performed with the thought objects. Even those who believe in the 
reality of external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those objects. 
If it were not so, there would not arise phrases like '1 know the jar, 
I know the cloth.’ Thus all worldly activities can well go on with mere 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas ? Nor can it be objected that thought- 
forms of internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like a jar or a mountain. But a 
little consideration will show that we cannot object that how can a 
small thing like the mind contain big things like these. Mind or idea 
itself is the power of illumination. It illumines or shines forth, it has 
a form and because it has a form it has the possibility of shining forth 
in the shapes of all these objects. (And the smallness of the mind is no 
reason against its containing large objects, for a small object like the 
retina of the eye contains within it all the visible external world). Says 
the objector, if there were no real external objects what causes the mind 
to assume the manifold shapes? To this we reply the mind assumes 
different shapes owing to the different Vasanas or desire-impressions 









vedanta-sijtbas. rr adhyAyA. 


[Qovinda 


submerged in it. (Just as these Vasanas or desire-impressions left in the 
mind create the dream world in sleep, so the external world in the waking 
consciousness is also the result of the V&sanas). The manifoidness of 
cognition is thus caused by the manifoidness of the Vasan&s, and this 
we can easily find out by a little thinking. For wherever there is Vasan& 
there is a change of mental form, corresponding to the Vasan&, but 
whenever the series of Vasanas are stopped, the mind also stops. More¬ 
over you also admit that the cognition and the object of cognition are 
always co-existent, and that the act of perception is one. We never see 
an object without the corresponding conception of it, consequently there 
is no necessity of admitting the existence of an external object correspond¬ 
ing to the internal idea. But as a matter of fact the object of knowledge 
is identical with cognition, and is not separate from it. We are conscious 
of dnl}' one form, namely, the idea, though this idea appears to us at the 
same time as an external object The latter, however, is an error. And 
since we are always conscious of ideas and things together only, it is 
useless to assume that tile thing is something different from the idea. 
Thus the ideas only exist. 

{Doubt). Now arises the doubt, is every thing merely an idea, 
and is it possible to have practical# thought and intercourse without 
external objects, just as it is done in dream. 

.(Pdvva-paksa). Yogichiras say, all practical purposes are well 
rendered possible by admitting the reality of ideas only, for no good 
purpose is served by the additional assumption of external objects cor-* 
responding to internal ideas. 

[Siddhanta ).—The external world really exists as is shown by the 
author in the next Sutra. 

SUTRA. II. 2. 28. 


™ iu m Rq ii 

7 Na, not. AbhAvah. non-existence of the external things. 375157: 

Upnlabdheh, because they are perceived, because we are conscious of them. 

28. The external things are not non-existent, because 
our consciousness hears testimony to their existence.—201. 

, COMMENTARY. 

As it is tlie consciousness alone by which we judge the existence or 
the non-existence of a thing, we must admit that the external things are 
existent, because our consciousness says they are existing. Moreover the* 
very words we use show that we admit the existence of external things. 
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We say “ the knowledge of a jar,” a sentence which assumes that know¬ 
ledge is different from the jar. No theory is worth consideration by the 
wise which goes against the testimony of one’s consciousness. The 
Yogach&ra may say “ I do not affirm that I have no consciousness of an 
object, 1 also feel that the object appears as an external thing, but what I 
affirm is this, that I am always conscious of nothing directly but of my own 
ideas, and hence the so-called appearance of the external things is the 
result of my own ideas.” To this we reply that the very fact of your con¬ 
sciousness proves that there is an external object giving rise to the idea of 
externality. (“ That the outward thing exists apart from consciousness, has 
necessarily to be accepted on the ground of the nature of consciousness 
itself. No body when perceiving a post or a wall is conscious of his per¬ 
ception only, but all men are conscious of posts and walls and the like as 
objects of their perception. ” Dr. Thibaut.) 

Moreover in the sentence ‘ I know the pot ’ there are three things 
given, the knower the “ I,” the knowledge and the object of knowledge. 
The verb to know is an active verb requir ing an agent as well as an 
object. The whole world believes it so and makes others believe it also. 
Therefore, to say that there is only knowledge, but no object of knowledge, 
is merely to court ridicule and derision.. Consequently it is established 
that an object is separate from knowledge. 

Says an objector, “ if a jar and the rest are separate from the know¬ 
ledge of them, how is it that this knowledge arises in cognition.” If you 
say that it shines forth in consciousness, then by the knowledge of the one 
jar we ought to know every thing external, for all external things have the 
common attribute of being different from knowledge, being the other. If 
one thing which is non-knowledge is known, every non-knowledge must be 
known. To this we reply, it is not so. All external objects, no doubt, 
have this thing in common that they are different from the pereepient 
subject. They all come under the category of non-self or object. Certain¬ 
ly, we know every thing as non-self by knowing one non-self. That is to 
say, the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object. For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and things certainly are concomitant, they always go together. 
But this concomitance instead of proving that things are unreal and that 
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ideas only are real, proves just the contrary. For the very fact that they 
§o togetliei shows that they are different things and not one. Moreover, 
the Lord Buddha, while denying the reality of external things admitted 
the separate existence of the external world. For he says ‘ the form which 
is peiceived internally appears like an external object.’ He uses the word 
‘like’ an external object, which shows that he admitted the reality of the 
external objects. Otherwise he would not have used this word. For no 
one makes a comparison with a thing which is absolute unreality. No one 
Says he is like the son of a barren woman, or like the mare’s nest. 

Note.— The following quotation from Sankara is clearerNo body when perceiving 
a post or a wall is conscious of his perception only, but all men are conscious of posts and 
walls and the like as objects of their perception. That such is the consciousness of all 
men, appears also from the fact that even those who contest the existence of external tilings 
bear witness to their existence when they say that what is an internal object of cognition 
appears something like the external. For they practically accept the general conscious¬ 
ness which testifies to the existence of an external world, and being at the same time 
anxious to refute it they speak of external things as “ like something external.” If they did 
not at the bottom of their hearts acknowledge the existence of the external world, how 
could they use the expression “ like something external.” No one says, « Visnumitra appears 
like , the son of a barren mother.” If we accept the truth as it is given to us in our con¬ 
sciousness, wo must admit that the object of perception appears to us as something 
external, not like something external. 

Now the author refutes the theory that external objects need not 
exist at all, because all different ideas can well be explained as originating 
from Vasamls without the necessity of believing in the real existence of any 
external objects. The opinion of the YogScharas is that all practical 
thought and intercourse are possible without assuming the existence of 
things , in addition to the ideas. As in dream a person has intercourse and 
practical communication with other things and objects, while they are 
nothing but his own ideas, similarly in the waking state also, without any 
external things, the manifoldness of ideas may be explained through the 
Vffsana. This view is refuted in the next Sutra. 

.SUTRA. II. 2. 29. 

'T-Ww-s n u r i * m ii 

Vaiclharmyat, on account of difference of nature. ^ Cha, and. 
?T Na, not. Svapnadivat, like dreams and the rest, t\e. 9 like hypnotic 

suggestion, mirage, illusion. 

29. The ideas of the waking state are not like those 
of the dream state, because they are of a different nature, 
— 202 . 
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COMMENTARY. 

In the dream state and in the state of reverie and hypnotic sugges¬ 
tion there are no external objects like jar, etc., and all experiences therein 
and different ideas are caused merely by one’s own consciousness, and not 
by anything really outward to the person dreaming, so also it may be in the 
waking state. This view is not possible, because the ideas of the dream¬ 
ing state are different from those of the waking. The objects of the dream 
state have not the same characteristics as those of the waking state. The 
objects perceived in dream are memories of waking experiences. In the 
waking state they are perceptions and not memories. The objects in the 
dreaming state instantly change their forms and are found to be unreal, 
as soon as a man awakes from sleep. In other words, the dream objects are 
sublated by waking consciousness. On the other hand, the objects 
perceived jn the waking state do not change so instantaneously. Even after 
hundreds of years, they will have the same appearance as now. Moreover, 
we never have the consciousness of their being unreal. They are never 
sublated. True, we have said above, that things perceived in dream are 
mere memories, but this is only a partial statement of fact. The true 
opinion of Bldar.iyana is that the supreme Lord roally creates objects in 
the dream state, and makes the soul experience them. They are, therefore 
also real, only the difference is that the Lord creates them for a temporary 
purpose and for a particular soul only ; while the external world He has 
created for all souls ai^d for the Cosmic period, and given them greater 
fixity. This opinion will be fully expounded in the Sutra III. 2. 1., where 
he will show that all dream objects are also creations of the Lord and not 
of the soul. 

The author now refutes the view that manifoldness of ideas can be 
explained by the manifoldness of V.lsanas without the assumption of ex¬ 
ternal objects. 

S0TRA II. 2 . so. 

* ii * i * 1 30 H 

^ Na, not, *rr*: Bhavah, existence of mere ideas without Corresponding 
things, or existence of mere Vasanas. Anupalabdheh. because thev 

are not perceived. ’ y 

30. Ihe \ asanas do not 0 x 1 st without corresponding 
external objects, because it is never so perceived in expe¬ 
rience.—203. 
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commentary. 

Vdsanas can have no existence according to your theory, for you 
hold that there are no external objects. We know that Vasan&s are 
produced by external objects ; where there is no external object there is 
no Vasaua. Ikis is demonstrated by the rule of identity and difference. 
We never see any Vasana originating without any external object. The 
Yogachrlras cannot explain how the Vasanas originate. And as they do 
not believe in the existence of external objects, they cannot explain the 
existence of Vasanas even. According to their doctrine, the existence 
of Vasan&s is impossible,, as they do not admit the perception of external 
things. The variety of Vasanas is caused by the variety of external 
objects, according to us. 

Vasan& is really a kind of mental impression or Samskara. This 
Samskara or impression cannot exist without some permanent substratum, 
in which it may inhere. But the Yogacharas do not belieVe in any 
permanent substratum, hence for this reason also their so-called Vasan&s or 
mental impressions cannot exist. This the author shows in the next Sfttra, 

sflTRA II. 2. 31. 

iu u i u ii 

Ksanikattvat, because of momentariness, Cha, and. 

31. The Vasanas have no permanent substratum, 
because of their theory of universal momentariness.—204. 

COMMENTARY. 

The word *Na’ is understood in this Sutra from the preceding 
aphorism. According to your theory there is no permanent substratum 
in which Vasanas may inhere. For you believe that everything is 
momentary. According to you, the external ideas that we have during 
an earth life (Pravritti Vijilana) and the Cosmic ideas which cease only 
with the cessation of a world period or Pralaya (A-laya Vijnana) and which 
exist in the Monad are all momentary. Thus there being no conscious 
self which is permanent in past, present and future, it is not possible to 
have remembrance, recognition and so on, which are subject to mental 
impressions dependent on place, time and cause. All these Vasan&s, 
memories, and thoughts, practically presuppose some absolutely un¬ 
changeable Self or principle, equally connected with the past, the present 
and the future. Consequently this Vijhana-matra-vada is unworthy of 
further consideration, for it cannot explain how the Vasanas can exist 
without a permanent substratum, and how they can be manifold in the 
absence of that substratum. 
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Adhikarana V.—(Madhyamika theory refuted). 

The Yognchara being thus refuted, now comes forward the Madhya¬ 
mika who holds the doctrine of universal void. He says “The Lord 
Buddha admitted the existence of external objects and of ideas, only for 
the sake of those less intellectual pupils of his, who could not at once 
grasp his real doctrine of universal void. All the preceding theories of 
the momentariness of things and ideas are so many concessions to these, 
and may be considered as rungs of the ladder leading to this theory. 
This is the real doctrine of the Lord, and as a matter of fact, neither the 
external objects nor the ideas exist in reality. The only reality is^unyain, 
the Great Void and the reaching of this nothingness constitutes Release 
or Moksa. This is the true secret taught by the Lord and it is proved 
thus :—Sftnya or nothing is self-existent and self-proved, because no cause 
need be assigned for its production. It is only a thing, which exists, 
that requires a cause to explain its origination. But No-thing requires 
no such cause or explanation. Further a thing which is (Sat) must 
originate either from some existent thing or not. It cannot originate from 
a thing which is existent or from a being, because we do not see a tree 
to originate with sprout, leaves, etc., so long as the seed is not destroyed. 

It is only when the seed is destroyed, that the tree originates. Thus 
a Sat or a thing cannot originate from a being. Nor can it originate J 
from a non-being (Abhava), for we do not see the origination of tree, 

,sprout, etc., from a seed which has been roasted. Similarly, nothing can 
originate of itself, for then it would be dependent upon Atm& which 
would be a useless assumption. Nor can any motive be assigned for a 
thing originating from it-self. Nor can it originate from anything else, 
for then it would follow that any thing might originate from any thing, 
for all things alike are other things. Thus there being no origination, 
there is also no destruction. Therefore the words like Origination, 
Destruction, Being, Non-being are mere illusions and the only reality is 
the f^finyam. 

(Doubt .)—Here arises the doubt. Is it true to believe that ^unyam 
is the only reality or is it not ? 

(Purvapahsa ).—TheSunyamis the only reality because it is self- 
proved while other things being based upon illusion have no real existence. 

The Great Void constitutes reality. 

(Siddhanta ).—The fmnvjim is not the reality as is shown in the next 


Sutra. 
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SCTTRA II. 2. 32. 

* ^ 


II 


every way un- 


H^T^qfqrR^ II R | 

*T&rr Sarvatba, in every way. *3^.' An-upapatteli, because of the 
improbablity. because of its not being proved. = 5 y Cha, and. 

32. The doctrine of the Void is in 
proved.—205. 

COMMENTARY. 

The word ‘ Na ’ is understood in this Sutra. What is the Sunyam 
of jouis, is it a being or a non-being or both being and non-being ? In 
any way, you cannot establish your doctrine. If you say it is a being, 
then you give up your position and admit that f>unyatn is a being ; if you 
say it is a non-being then your declaration amounts to this, that you estab¬ 
lish that every thing is nothing. But you must admit yourself to be a 
being and your reasoning also to be something, and not nothing and 
this also contradicts your theory that all is nothing. If you say it is 
both being and non-being, then it also contradicts your own theory and 
lands you into undesirable "results. Moreover the means of knowledge 
by which Sunyam is to be proved must at least be real and must be 
acknowledged to be true, for if such means of knowledge and arguments be 
themselves nothing, then the theory of nothingness cannot be established. 
And if those means and arguments be true, then something certainly is 
proved, and then also the theory of universal nothingness is disproved. 
Thus £>(hiyav&da is disproved in every way. Thus it is to be inferred that 
the Lord Buddha taught these three self-contradictory doctrines in order 
to delude the world. At one time he teaches the reality of the external 
world, next the reality of ideas only, and lastly general nothingness, 
and thus he has made it clear that his object was to delude the Asuras. 
The doctrine of the Lokavatikas or materialists, being perfectly futile, the 
author of the SQtras has made no attempt to refute them. Thus the 
Buddhistic doctrine being refuted, its sister doctrine the Maya v ft da also 
stands refuted. The doctrine that creation depends upon perception 
(Dfisti fftistivfulai and the doctrine that the creation is an illusion as the 
illusion of the snake in the rope (Vivarta-vada) have also this in common 
with the Buddhistic teaching, that they also believe the things to be 
momentary. Hence the refutation of Buddhism refutes these theories alsb. 


Adhikarana VI.—The Jaina theory examined. 

Now the author shows the faults of the Jaina theory. The doctrine 
of the Jainas is that substances are of two kinds, Jiva or souls and Ajiva 









or Non-souls. The Jiva is sentient, and intelligent, has the size of the 
body which it occupies, and has parts or members. The Ajiva or NON¬ 
SOULS are of five kinds, namely, (1) Dharrna or Merit, ^2) Adharmaor 
De-Merit, (3) Pudgala or Bodies, (4) K&la or Time and (5) Ak&ski or Space. 
Dharma or Merit is that which causes the motion or progress. Adharma or 
De-Merit is that which causes the stationariness of a thing. Both these 
are all-pervading. The Pudgala or Body is that which possesses 
colour, smell, taste and touch. It is of two sorts, namely, Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Earth, Bodies of 
Creatures and the various planes or Worlds are Compounds and not 
Atomic. The Atoms, which are the causes, are not of four sorts, but of 
one nature. Through a modification of their nature, they assume different 
forms like earth etc. Time is a particular Atomic substance, which is 
the cause of the distinction of past, present and future. Space is one, 
infinite and is that which contains others and has dimensions. These six 
substances (the Jiva and the five non-Jivas) are called Dravyas and this 
world consists of them. Among these, with the exception of the Atoms, 
the remaining five are called Asti-kayas. Such as the Jiva-Asti-k&va, the 
Dharma-Asti-kaya, the Adharma-Asti-k&ya, the Pudgala-Asti-kaya and the 
Aka4a-Asti-kaya. The word Asti-kaya denotes, the substance that 
occupies different parts of Space. In other words, any space-occupying 
substance, may be called an Asti-kaya. The Jainas describe seven 
categories, which are helpful for the purposes of the release of the Souls. 
They are these substances arranged in a different order, namely (1) Jiva 
or Soul, (2) Ajiva or Non-Soul, (3) Asrava or influx or channel, (4) Nirjara 
or decay or exhaustion of passions, (5) Sanmira or hinderance or obscura¬ 
tion, (6) Bandha or bondage, and (7) Moksa or release. Among these, the 
Jiva has already been defined, namely, the substance which lias knowledge, 
etc., as its qualities. Ajiva or Non-Soul is every thing which is the object 
of enjoyment of the Soul, The Asrava or channel is that through which 
the Soul flows towards the external objects ; it is the channel of communi¬ 
cation between the Soul and the world, in other words, the senses are called 
Sord. The Sam vara or the obscuration are indiscrimination, want of dis¬ 
passionate., which hinder the opposite attributes of discrimination, etc. 
Nirjara or exhaustion is that which destroys totally or which exhausts the 
source of lust, anger, etc., such as austerities, like plucking off of hairs, 
sitting on hot stones, etc. Bondage is the current or cycle of birth and 
death, caused by eight kinds of Karmas. These eight kinds of Karmas are 
comprised under two heads, namely, four Ghatika Karmas or particular 
evil deeds which obstruct the natural innate knowledge, wisdom, seeing, 
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vigour and pleasure of the Jiva. Four Aghati Karmas, which are particu- 
lar kinds of virtuous acts, by which is accomplished the connection of the 
Soul with the Body, the wrong notion of identifying the Soul with the 
Body, and indifference towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Mukti consists either in 
leinaining stationary in Space above all worlds, or in which there is cons¬ 
tant progress towards higher regions. This is to be accomplished by 
means of the practices taught in the Jaina scriptures. They cause libera¬ 
tion from these eight kinds of Karmas, and manifest the true nature of the 
Soul. Their practices are called the three jewels, namely, the right know¬ 
ledge, the right seeing, and the right conduct. They establish these 
substances by their system of reasoning called the Sapta-bhangi-nyaya, called 
also Syad-vftda. (1) Syad-asti, somewhat it is or may be it is, (2) Synd- 
Naati, somewhat it is not or may be it is riot, (3) Sy&d-avaktavyah, it may 
be pre heated a little, or may be it is not predicable, (4) Sy&d-asti-cha- 
nasti-cha, may be or somewhat it is or it is not, (5) Syad-asti-cha- 
avaktavyah-eha, may be or somewhat it is and is not predicable, (6) Syrd- 
nasti-cha-avaktvyah-cha, may be or somewhat it is not and is not predi¬ 
cable, (7) SyM-asti-cha-nasti-cha-avaktavyas-cha, may be somewhat it is 
and it is not and it is not predicable. 

The word ‘ Syad ’ is an Indeclinable and has the sense of “some¬ 
what,” “somehow,” “ not fully.” The word “ Sapta-bhangi ” means that 
system of reasoning in which the seven rules are refuted (bhaftga-broken). 
Those seven rules are (L Existence or Sattwam, \2) Non-existence or 
Asattwam, (3) Sat-asattwam or existence and not existence, (4) Sad-asad- 
vilaksauatvam, something different from existence and non-existence, 
(5) Sattve-sati-tad-vilaksanatvam, while there is existence it is different from 
it, (6) Assatvesati-tad-vilak^anatvam, while there is non-existence yet 
it is different from it, (7) Sad-asattve-sati-tad-vilaksanatvam, while there 
is existence and non-existence, yet it is different from it. Thus there 
are seven kinds of theories regarding the reality of substances or world, 
some holding it to be existent or real, others holding it to be non-real, 
a third class holding it to be neither real nor non-real, and so on. To 
disprove these several theories of existence, is the object of this Sapta- 
bhangi-ny&ya, or the reasoning by which the seven theories are refuted, 
This is necessary everywhere, for every object is either real or non- 
real, eternal or non-eternal, different or noil-different and is manifold 
on account of these attributes. If the object is absolutely existent 
then it will exist always, everywhere, in every mode and no one will 
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ever desire either to acquire it, or to abandon it (as no one ever desires to 
acquire air or reject it since it exists everywhere). A thing which one 
already lias can never become an object of acquisition, nor is it possible to 
abandon it, just as gravity which is everywhere cannot be abandoned. If, 
however, the substances do not exist absolutely, but exist only to some 
extent, and sometimes and (or some person and place and somehow, then 
only It is possible to make exertion to acquire it, or attempt to reject it. 
All exertions and cessation of exertion, are possible only with regard to 
objects which are not absolute existences. All objects are either Dravyas 
or different modifications of Dravyas, and called Paryaya. The Dravya or 
substance alone is qualified by the attribute of Satttwa or real, while 
Paryaya or modification has the quality of Asattwa or non-real. Paryaya 
01 modification is the particular state in which the substance may exist. 
They have different conditions of permanency and non-permanency, of 
origination and destruction, etc. The substance is permanent, its modifi¬ 
cation is impermanent, the substance is real, its modifications are unreal, 
the substance has no origin or destruction, its modifications have origin 
and destruction. This is the theory of the Jainas. 

{Doubt).— These several categories taught by the Arliats, namely, 
oouls, Non-Souls, etc., are they reasonable or not ? 

( Pilrca-pah. ? a ). -This theory is reasonable, because it is established 
by the logic of seven paralogisms. 

(Siddhdnta)— This is, however, not true ; every thing is not of an 

ambiguous nature as the Jainas hold. This is established by the next 
Sutra. 

StlTRA II. 2.88. 

u ^ i r i ^ u 

* Na, not. Ekasmin, in one substance. AsambhavSt 

because of the impossibility. 

33. These categories cannot be established, because 
it is impossible that in one substance there may simultane¬ 
ously exist opposing qualities, such as real and non-real 
etc.—206. 

COMMENTARY. 

J hese categories of the Jainas and their sevenfold reasoning cannot 
bo established, because in one substance it is not possible that contradic¬ 
tory qualities should exist simultaneously. No one ever sees the same 
object to be hot and cold, at the same time. Moreover it would be useless 
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to lay down rules of practice for the attainment of heaven, for the avoidance 
of hell, or for release ; because there being no certainty about anything, 
the heaven may as well be hell, and final release not different from these. 
Since every thing is ambiguous, there would be nothing to distinguish 
heaven, hell and release from each other. Not only would arise the 
confusion with regard to objects of other world, but of this world also. 
If the things are indefinite, and if eveiy thing is “somehow it is somehow 
it is not,” then a person wanting water, will go and take fire to quench 
his thirst, and so on with every thing else; for it may be that* fire is 
hot, it may be that fire is cold. Similarly in this system, there exists 
not only difference between objects but non-difference also; thus water 
is not only different from tire, but it is also not different from it, and hence 
a man may desist from (ire, if he wants water, when he thinks of the 
difference between the two ; but he may try to use fire, as water, when 
he thinks of their non-difference. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, substances are definite and the means of establishing their definite¬ 
ness are the various categories or Bhangas, and the Soul is the subject 
that makes this definition, and the fruit of this process is definite 
conception. But in this system of indefiniteness, nothing can be asserted 
as either existing or non-existing, and nothing can be known for certainty. 
What is, therefore, the use of examining this system any further, and 
when nothing is ascertainable in this system? 

In the next Sutra the author refutes that doctrine of the Jainas 
which declares that the Soul has the size of the body. 

SflTRA II. 2. 34. 

^ n r i * i n 

Evam, thus. ^ Cha, and. Atma, Soul or Atman. 

Ak&rtsnyam, not entireness, limitedness. 

34. And in this view of the Jainas, the Soul also 
becomes mutilated, and loses its entireness.—207. 

COMMENTARY. 

Tlie Jaina theory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to the same 
object, at the same time; but their Atma also becomes non-entire and 
mutilated. They hold that the Jiva has the size of the body that it 
animates. Therefore, the Soul of a child or a youth being smaller in size, 
would not be able to fill completely the body of the grown up man. 
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Nor would the Soul of a man, being of the size of the man, fill the entire 
body of an. elephant, if owing to some fault of his past karmas, he is 
condemned to occupy that body. The body being thus too big for the 
Soul, it would not perceive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like that of a 
mosquito or a gnat, it would be too big for that body, and would not 
be able to enter it fully. 

SftTRA II 2. 85. 

R ^ U H I H I ^VUI 

Na, nor. «qr Cha, and* qafarH ParyAyAf, on account of the assump¬ 
tion of the doctrine of parya\a or successive change ; namely, that the Soul 
contracts and dilates, in succession, according to the size of the body, 

Api, also. Avirodhah, non-contradiction. VikAradibhyah, 

because it would be open to the objection of change, etc* 

35. Nor -would this contradiction be removed by 
assuming the theory of Paryaya, for then the Soul would 
be liable to change and the rest.—208. 

COMMENTARY. 

The Jaina may say the Soul is really indefinite in its size, and 
therefore when it animates the bodies of an infant or a youth, it Las 
that size, and when it occupies the bodies of horses or elephants, it 
expands itself to that size ; and so by successive expansion and dilatation 
(just like a gas), it fully occupies the entire body, that it for the time 
being animates ; and thus there is no objection to our theory that the 
Soul is of the size of the body. To this, we say, that it cannot be so. 
Because it involves the undesirable assumption of the Soul being liable 
to change. In your own theory you also admit that the Soul is change¬ 
less. But if this Paryaya theory he admitted, then the Soul would 
become liable to change, and consequently it would become non-permanent 
This is a conclusion which neither you nor any body desires. Hence your 
theory is not a reasonable one. There is another theory, that the Soul 
undergoes no change then only when it assumes the body of Release 
or the body of Mukti. In that body, the Soul lias the size of the body 
and is unchanging as that body is unchanging and permanent. This modifi¬ 
ed theory which holds that the final size of the Soul results from the Mukta 
Deha and in which the size and the Soul are both permanent, because the 
Soul does not pass into another body, is also not reasonable. Jf this final 
body is produced at a certain period of time it must be liable to destruc 
tion. If it is not produced at a particular period of time, then it is the 





eternal body of the Soul, which it possesses from the very beginning, and it 
being its real size, your theory of Paryaya falls to the ground. Moreover, 
in your theory of every thing being indefinite, this ultimate size of the 
Soul may either be existent or non-existent, and so there would be no 
permanency of this size also. 

In the next Sfitra the author shows the faults in the theory of 
release as taught by the Jainas. 

StfTRA II. 2. 38. 

II ^ I R I H H 

SF9TTCWR Antyavasthiteh, in the final state, on account of the permanency 
of the final condition or release. Cha, and. Ubhaya, both. 

Nityatvat, of being permanent. Avi&sat, because there being no 

difference. 

36. The final condition or the state of release being 
not different from the worldly state, because both are eternal, 
so this theory is untenable.—209. 

COMMENTARY. 

The word “ IS! ot ” is understood in this Sutra from the last one. 
There is no peculiarity or difference according to the Jainas between the 
state of release and the mundane state. Both are permanent according 
to them. The Mukti is defined by them as eternal progress upward or 
remaining in the Aloka-Akaifa. Both these are called states of releases 
whether the Soul, makes eternal progress or is fixed in the Aloka-Ak&da. 
Thus there is no difference between the worldly existence and release. 
For motion, whether in the worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. Moreover, no one can ever feel 
happiness in a state of constant upward motion, or in standing stationary 
without any support in one place. Thus both these ideas of the Mukti 
of the Jainas are not Soul-satisfying. The Jain a may say such a state 
of constant motion or permanent fixture may be a state of pain to an em¬ 
bodied Soul, but not to disembodied Mukta Jiva. To this we say, that 
even in the state of Mukti, the Soul has its various members and feels 
their burden just as it feels the weight of the body. Moreover, neither the 
condition of eternal progress or the permanent fixture in Aloka-Akada can 
be said to be eternal because they presuppose action and consequently 
liability to certain destruction also. Therefore, this Jaina theory is futile 
?md ludicrous. This refutation of the Jaina theory, includes also the 
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refutation of the Mayav&dins, the secret friends of the Jainas, who also 
assert that this world is a Maya, neither real, nor non-real ; and that Brah¬ 
ma? taught in the Upanisats is not predicable by any words. 


Adhikarana VII .—(Pcisupata system reviewed). 

The author now refutes the opinions of sectarians like the followers 
of Pasupati, Ganesla and Surra.. The Parfupatas maintain that cause, 
effect, (yoga) meditation, discipline (vidhi), and the end of pain are the 

five categories revealed by the great Lord Paslupati Himself, in order to 
break the bonds of the Soul called herein Padu or animal. In this system 
Pasupati is the operative cause, and Mahatand the rest are the effects. The 
Yoga is the meditation, concentration, etc., through Omkara. The vidhi is 
the discipline such as bathing three times a day, etc., while the end of pain 
means release or Mok^a. These are the five categories of the Pasfnpatas. 
Similar to this doctrine, are the teachings of the followers of Ganeda and 
Sutya, who hold these deities to be the operative cause, and the Prakriti 
and time are the causes of the creation of the world through the operative 
agency of these deities. By worshipping them the Soul attains proximity 
with these gods, and there accrues complete cessation of all pains,' which 
is Moksa. 

(Doubt ).—Now arises the doubt, whether these systems of Parfupatas 
and the rest are reasonable or not. 

(Pdrvapak§a). —The Pfirva-paksin maintain that this system is 
reasonable, because we see in ordinary life also, that an agent like a potter/ 
etc., is only the operative cause of the jar which he makes, he is not its 
material cause. God, therefore, is only the operative cause of the universe, 
and not its material cause. The matter is supplied by the eternal Prakriti. 
The disciplines laid down also are reasonable and practical. 

(Siddhanta ).—This is not the right view, as the author shows in the 
next Sfitra. 

S&TRAII. 2.87. 

II ^ I R [ || 

Patyuh, of the Lord, the doctrine of the three pat is or the Lords, vie., 
Pasupati, Ganapati, and Diuapati. wra«TT?r, Asamahjasyat, on account of 
untenableness, inappropriateness, 

37. The teaching of Pasupati is also not, right, 
because of its inappropriateness.—210. 
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COMMENTARY. 


1 he word not is understood in this sfltra. The doctrine taught by 
Parfupati is not right, because it is inappropriate, that is to say, it is oppos¬ 
ed to the Vedas. The Vedas teach that the one God Nar&yana is the sole 
cause of the creation of the world, while other deities like Brahma, Rudra 
etc., are creatures of Him. It teaches that release depends upon devotion 
(Bhakti\ knowledge (JMna), and the proper performance of the duties of 
one’s order and caste as taught by Narayana. As we find in the Maha- 
upam§at:— 

3VTT% ?TI% RIT^THT, m*tt- 

^fMrr h sr i omt 

wlWU-uri I fT%R. I TR ^ 1 ^^ I 

^5Tt ^Tc^TR I i srpsrnag^T ^tirgi i i qs?ar- 

d«-Wb>ili<u I sr 'W g^r: | a g^f 5 ^T | 

urn sm h jj \ u 

^C3TIHKTtlW: fR^TT WT^cf cTR WIRTwT! 

rmWTrl S*J$n ^sqmn 5^3TTgrT st^RRT r^T |^‘ JR 

X&x&i ^srosrr ^nsrra rTTR^f^rflT- 

crrPr n r ii 

Thus say the sages how creation arose. Narayana alone existed in the beginning. 
There was neither Brahma nor Jsana, nor Water, nor Fire, nor Moon ; nor these heaven 
and earth ; nor the stars, nor the Sun. He being alone, did not rejoice (and so entered into 
meditation). Of Him thus meditating, there arose sacrifice and the hymns of the Vedas. 
From Him arose fourteen Purnsas undone Daughter, namely, ten Indriyas and Manas, the 
eleventh, Tejas the twelfth, Aharakara, the thirteenth, and Prana, the fourteenth. (These 
are the fourteen Purusas). Fifteenth is the Daughter called Buddhi. (Atma is the fifteenth 
the daughter above-mentioned according to Sankardnanda). From Him arose the five 
Tanm&tras, and the five Mahabhutas. This Narayana is the twenty-five fold Purusa (or He 
who pervades these twenty-five principles). Of Narayana thus medi¬ 

tating there arose from His forehead Sulapani having three eyes, holding 8rf, Truth, 
Brahmacharya, Austerity, Dispassion, etc. 

This shows that the four-faced Brahma arose from Narayana as well 
as Pathipati or Siva. In another Upanisat also we find the same (Narayana- 
Upani§at):— 


*ro 3 ^t f % srerr i ^rrrttcittot str* 

^ i & sirfoSt i ^nrc nwfrfxn 



^r^rfinr srertfo ** gerrer wremfo 

si^bfc* i| K II 
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Now verily Narayana the Purusa desired “ Let me create offspring/' From Narayana 
was produced the Prana, Manas and all the sense organs. From Him arose the ether, air, 
light, water, and earth, the upholder of all. From N&rayana arose Brahma, from Narayana 
was produced Rudra, from Narayana was produced Prajapati, from Nardyana was produced 
Indra, from Narayana the eight Vasus, from Nardyana the eleven Jtudras, from Narayana 
the twelve Adityas, all Devatas, all Risis, all Hymns, all Beings verily are produced from 
Nardyana and they merge into Nardyana. 

So also in the Rig Veda we find :—X. 125., 1 to 8 :— 

ssrft: erffa: 3cr finest*. i 

fasrTWBT 3 *tt 3W ii 

t. I travel with the Rudras and the Vasus, with the Adityas and All-Gods I wander. 

I hold aloft both Varuna and Mitra, Indra and Agni, and the Pair of Asvins. 

^q^SITfir gsrflTRTO fUpTct II 

2. I cherish and sustain high-swelling Soma, and Tvashtar, 1 support Pushan, and 
Bhaga. 

I load with wealth the zealous sacriiicer who pours the juice and offers his oblation. 

#rnRt sreirtf stoat *rflr*TTHTu i 

CTTU, *T 5^TT || 

3. I aui the Queen, the gatherer-up of treasures, most thoughtful, first of those who 
merit worship. 

Thus Gods have established me in many places Iwith many homes to enter and abide 
in. 

ttot w- ^ra^^rfri r£rT5*rf?r srrrofer bt^rrfer 3^ i 
sqFsrofcr srfa wz srisrofr 3^ifrr « 

4. Through me alone all eat the food that feeds them,—each mail who sees, breathes, 
hears the w r ord outspoken. 

They know it not, but yet they dwell beside me. Hear, one and all, the truth as J 
declare it. 

3cT wi^rfa; l 

crq; ?rq; Fiq; agmnu: cru*td^ an. ^rrorq’ n 

5. I, verily, myself announce and utter the w\ord that Gods and men alike shall 
welcome. 

t- 

I make the man I love exceeding mighty, make him a sage, a Risi, and a Brahman. 

6. I bend the bow for Rudra that his arrow may strike and slay the hater of 
devotion. 

1 rouse and order battle for the people, and I have penetrated Barth and Heaven. 

J£§*wt mg fjffr? i 
cRT* fofcP& g^RT HjJ &5»3T 3cT 3*? ^SIT^T || 

7. On the world’s summit I bring forth the Father; my home is in the waters, in the 
ocean. 

Thence I extend over ail existing creatures, and touch even yonder heaven with my 
forehead. 
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^ sr sfTOTOnor ^ ht h rip^T i 

qr: fkjzr rrC' vht ^roan n ^wrft- ii%qr *n*arar h 

8. I breathe a strong breath like the wind and tempest, the while I hold together all 
existence. 

Beyond this wide earth and beyond the heavens I have become so mighty in my 
graudeur. J 

Similarly in the Yajur-Veda (Brihaddra.iyaka, IY. 4. 23.) we find it stated :-The bnowers 
of Brahman seek to understand him by the study of the Veda, by sacrifice, by gifts, by 
penance, by fasting and he who knows him bocomes a Muni. 

So also (.Brihadaranyaka IV. 4, 21) :_ 

Let a wise seeker of Brahman after he has discovered Him practise wisdom (that 
is, meditate on Him^. 

So also in (Brihadaranyaka, IV 5. 6.V:— 

\erily the Atm«f is to be seen, to be heard, to be perceived, to be marked. 

So also the Smritis, following in the footsteps of the Vedas, declare 
this truth over and over again. In some places, no doubt, of the Vedas 
and the Smritis the word “ Pa^upati,” “ Ganeda,” “ Surya ” etc., are used 
and they are described as the Ruler of all, the Cause of all, the Creator of 
all, etc. But in those places these words are to be taken in- their etymolo¬ 
gical sense as applying to Narayana. Thus the word “ Padupad ” there 
would mean the Lord of all Souls, “ Ganesfa ” the Lord of hosts, “ Stirya,” 
the Goal of the wise (Suri), just as the word India in the Veda is the name 
of the Supreme Lord, being derived from the rooW Inda “to rule.” 
Thus all the Vedas and the Smritis really describe Narayana, the Supreme 
Brahman and not any lower deity. The proper interpretation of Vedic 
texts, therefore, is that “ Supreme Brahman is the real Creator.” 

The sectarians like Parfupatas and the rest have, by mere arguments 
and reasoning, established the existence of the Lord. But reasoning 
must be according to worldly rules, and it cannot establish such existence. 
These sectarians also hold that the Lord is only the operative cause, 
which cannot be established by reasoning. Because it is impossible that 
the Lord should be the mere operative cause of the world, for then His 
connection with the world cannot be established. In ordinary worldly 
life we see, that a potter, who is merely the operative cause of the pot, 
has a certain connection with the clay with which he fashions the pot. 
What is that connection of the -herd with Pradhana and the Souls, with 
which He creates the world ? These sectarians cannot establish that 
connection. The next Sutra shows this. 

SITTRA II. 2. 88. 

II I ^ I || 

Sambandha, connection, relation “ of the Lord with the wbrld." 

Anupapatteb, because of the impossibility. ^ Cha, and. 
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38. The Lord can have no connection as Creator 
of the world, with the world, because of the impossibility 
of such a connection.—211. 

commentary. 

These sectarians hold that a Lord is without a body, consequently 
such a Lord can have no connection with Matter and Spirit. An embodied 
being, like a potter, can have such relation with clay, etc., because he has 
a body. But a bodiless Lord can have no such connection. Thus the 
very connection of Lord with Matter, cannot be established in this 
theory. 

SUTRA II. 2. 39. 

n r i ^ u 

Adhisthaua, superintendence pr rulership, or staying in a place, 
having a position. Anupapatteh, because of the impossibility. ^ 

Cha, and. 

39. A bodiless Lord cannot create the world, be¬ 
cause He cannot occupy a position.—212. 

COMMENTARY. 

Controlling a thing is the function of embodied beings. It is 
by virtue of occupying a particular position, that an embodied being, 
like a potter, can control the clay and produce the effects like pots, etc. 
A disembodied being cannot do this. 

It may be said that the Soul also is unembodied, but it rules the 
sense organs and the body, without any particular position, so the Lord 
also may control PradhAna. To this the next Sutra replies 

SUTRA II, 2. 40. 

Karana-vat, like the instruments of senses Chet if. sf 

Na, not. vrrnrf?**!: Bhogadibhyab, on account of enjoyment, etc. 

40. If it be said that the Lord rules Matter, as the 
Soul rules the sense organs, we reply it cannot be so, because 
the Soul has to undergo certain experiences of pleasure 
and pain ow ng to its karmas, not so the Lord.—213. 

COMMENTARY. 

You caunot say that Matter exists in Pralaya and the Lord creates 
the world with it, controlling it just as the Soul controls the sense organs. 







326 


VEDANTA-SdTRAS. II ADHYAYA. 


[Govinaa 


You cannot say so, because the connection of the Soul with the body is 
in order that it. may undergo certain experiences of birth and death, 
p easure and pain, in order to get the rewards of its karmas. But there 
is no such karma in the case of the Lord. Why should then the Lord 
ave any connection witli Pradhana, in order to create the world. If His 
connectwn is just like that of the Soul, then He would be subject to birth 

p 11 n U ’ Pk' asu,e ai) d pain. When He will be in connection with 
Pradhana that will be His birth, and He will be happy. When in pralaya 
He renounces the Pradhana, that will be His death and He will feel pain, 
i hus He will be no God at all. 

If it be said, let us admit then that the Lord has also some Sort of 
tarina, some sort of Adrista, some sort of good Karma and good Adrista, 
and that it is on account of such karma, that the Lord gets the body with 
which He creates the universe. Just as we see a mighty monarch, owing 
his gieat merit, gets a body and sphere of control or empire, over which 
he rules, but not so a poor Soul having not high merit behind it. This 
theory is also open to the following objection :— 

SfJTRA II. 2. 41. 

jt.im i * i 9* ii 

Antvattvam, finiteness, wfofrr Asarvajnata, want of omniscience. 

qf va, or. 

41. If tlie Lord Has karma, (however high and refined 
it may be) then He would he either a finite being or not 
possessed of omniscience.—214. 

COMMENTARY. 

If the Lord has a body, on account of some karma of His own, then 
He would be finite like any ordinary Jiva, nor would He be omniscient, 
lor He only who is not subject to karma can appropriately have 
omniscience. But the Pashipatas maintain that the Lord is destructionless 
and all-knowing. Thus there arises this contradiction in their theory. 
Says the Pdrfupata “ but does not this objection apply to your Brahman 
also; for you also believe that your God is a personal one.” To this we 
reply, that our theory of a personal Brahman is not open to this objection, 
for we do not believe in this on account of any reason or arguments, but 
because it is so mentioned in the scriptures. The sacred revelation 'des¬ 
cribes Brahman with personal attributes, and we never try to reconcile 
this description with reason. In fact, in Sutra II. 1. 27,-we have already 
shown this. 
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The holy Badar&yana does not show any disrespect to the mighty 
deities like Patfupati or Ganapati or Dinapati; all that he means is that 
these Patis or Lords are not independent agents, as their worshippers 
misconceive, but work under the will and direction of the supreme, Brah¬ 
man. The author of the Sdtras refutes only the mistaken notion of these 
sectarians, when they attribute perfect independence to their deity. 
Since they are Cosmic Agents or Lords, we acknowledge that they deserve 
all reverence and worship, but we do not forget their subordinate position 
to the Over-Lord. These five Sutras are meant thus to refute the doctrine 
of these Patis or Lords. The word “ Pati ” is mentioned in the Sfitra 
without any distinctive attribute, and thus includes all the three Patis, 
namely, the Lord of the Soul, the Lord of the hosts, and the Lord of the 
day. / •' " ' ■-) 

Others hold that these Sfitras refute the Lord of the argumentative 
philosophers and the rationalists,' who try to establish the existence of a 
God by mere reasoning without revelation. 
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Adhikarana VIII.-—The Sakti theory reviewed. - .. 

The author now refutes the theory of the ^aktas. They hold that 
bakti alone is the cause of the world, that She is possessed with the 
attributes of omnipotence, omniscience and the rest. 

(Doubt). Now arsies the doubt, Is it possible that Sakti should be 
the independent Creator of the world ? 

< Pilrvapak^a). No agent can accomplish any thing without energy 
or Sakti. The effect must, therefore, be attributed not to the apparent agent. 
A red-hot iron has the power of burning, but effect of burning should be 
properly attributed to the fire, and not to the iron through which the 
fire manifests itself. It is the eternal energy, working through the Lord, 
that creates the world, and the Lord without the Energy has no creative 
power. -Thus Sakti is the real Creator. 

(Siddhanta). The author refutes this by the following sutra :_ 

sCrTKA II. 2. 42. 

II R I R I SR II 

<mr%, LJipatti, origination, creation. Asambhavit, on account 

of the impossibility. 

42. Sakti alone cannot create, for creation is im- 
possible without the co-operation of the Lord,-—215, 
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COMMENTARY, 

The word “ not ” is understood in this SOtra. The followers of 
Sakti have imagined Her to be the sole cause of the world, by reasoning 
alone, unsupported by Vedic authority. Since they base their theory 
on leason, they must be refuted by such reason as would appeal to 
common sense of mankind. It is not possible that gakti should be the 
Mother of the whole Universe, because She has no power of origination 
singly- We do not find in this world immaculate conception, nor do 
women give birth to children without connection with men. To attribute 
omniscience, etc., to Sakti is the mere outcome of non-reasoning, because we 
do not find energy, showing these attributes anywhere. Says a &kta, 
we admit that there is a Purusa (3iva), the husband of &ikti, and She 
creates the universe through Her connection with Hini. To this we 
reply that this also is not right, as is shown in the following Stitra •— 

shTRA .II. 2 . 4S. 

* ^ II R I R I ^ || 

Na, not. Cba, and. Karttub, of the agent "Siva.” awaw 

Karanam, Sense organ. 

43. The Creator has no sense instruments to come 
in connection with S'akti.—216. 

COMMENTARY. 

Even if it be admitted that there is a Lord, who has connection 
with fealcti, yet in His case also there is absence of sense instruments 
like body, etc., with which He may create the universe. Thus it is not 
possible that such a Purusa can have any connection with &akti. If 
however, it be assumed that He has a body and sense organs, then the 
objections raised in Stitra IT. 2. 40, would apply to Him. 

But says an objector, it need not be that the body and the sense 
organs of the Lord, are like ours, made of matter and the result of 
karma, He may have a body consisting of eternal knowledge, volition, etc. 
To this the author answers by the next Sutra: 

StfTRA II. 2. 44. 

wt hr i r i n \\ 

VijftAiia, knowledge, snf* Adi, and the rest BhAve, of the 

nature of. ?rr VA, or. R* Tat, that, Api atisedhali, non-contra- 

diction. 

44. If it be said that the body of the Lord consists 
of knowledge and so on, then there is no contradiction 
(for such a Lord is our Brahman).— 217 , 
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COMMENTARY. 



If this Lord of the Jkktas be assumed to have body and sense 
organs, consisting of eternal knowledge, volition, etc., then there is no 
contradiction ; and the Sakta theory would become included in the 
Vedanta theory of Brahman. For we do admit that the creation proceeds 
from such a Lord. 

We do not refute the theory of the Saktas as a whole, but only 
that portion of it which makes $akti independent of the Lord. The 
extreme Saktas hold that Sakti alone is the cause of the universe. This 
must not be respected by any one who wishes to attain final beatitude. 
The author, therefore, finishes up with the following Sutra: — 

SftTRA II. 2. 45. 

n * 1 ^ 1 w u 

fin’Riwni Vipratisedhat, on account of contradiction with all authorities. 

Cha, and. 

45. The theory of the extreme Saktas is untenable, 
because it contradicts all sacred authorities.—218. 

COMMENTARY. 

The theory that Sakti alone creates the world is untenable since 
it contradicts the revelation, the tradition and reason. As we find in the 
Padma Purana: — 

m. =ejtsto: it 

The Srutis, the Smritis and reasonings all are unanimous in declaring that the Lord 
is the Supreme. He who declares any thing against it is the vilest of the vile. 

The force of the word “ find ” in this Sutra is to bring in the 
reasoning of II. 2, 42, here also. 

Thus in this Pada has been shown that the paths of the Safikhyas, 
Vaitfohikas and the- rest down to the Saktas. are strewn with thorns 
and are full of difficulties, while the path of Vedanta is free from all 
these defects and should be trodden by every one who wishes his final 
beatitude and emancipation. 

Here ends the Second Pada of the Second Adhy&ya of the Vedanta 
Shir as and Govinda Bhasya. 






SECOND ADHYAYA. 

Third Pada. 

Adhikarana I. Ethev is ci pvoduct. 


*tTwffiT%' ji n raw m i 
^ at ^ firRT WTRRfnaff: II 

May that Krisna who has destroyed with the rays of His wisdom the wrong notions of 
people about ether, etc., destroy also my worldly propensities. 

fa the Second Pada has been shown the fallacious reasoning contain- 
ed in the theories regarding Pradkana and others. In the Third Pada will 
be shown the origination of various Tattvas from the Lord of all at the 
time of creation ; their merging into Him again at pralaya, as well as that 
the Souls do not originate (but are eternal) and that they have a body of 
intelligence in which resides knowledge, that they are Atomic but all- 
pervading through the rays of their knowledge, that they are agents and 
portions of Brahman. It will further be shown that the various Avataras 
like those of the Fish, etc., are full and complete manifestations of the 
Lord. It will also be shown that the diversities seen among the Jivas are 
caused by their karmas. All this is demonstrated by refuting the contrary 
arguments, in the present Pada. 

The order of the origin of the various Tattvas held authoritative 
in this system is that which is laid down in the Scriptures like those of 
Subala, etc., namely, Pradhfina, Mahat, Ahaftkara, Tarimatras, Senses 
and the Gross Elements beginning with Ether. The order of succession, 
as we find laid down in the Taittiriya Upanhad and the rest, has also 
been discussed here, in order to show that there is no real conflict between 
these texts of the Subalas and the Taittiryias. This will be clearly shown 
later on. 



f 3 <Tl*r rrsTT^r: 11 {11 frrcg Irpst srswrercr: 


ll R ii either sif srsn^- 
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In the Ckandogya Upanisad we find the following (VI. 2 , Verses 1 


to 4). 

1. The Sat (Good) alone, 0 child, existed in the beginning (of this creation) one only 
without an equal. About this others say, the Asat (Void) alone existed in the beginning 
of this creation, one only without a second, from that Yoid (Asat) was produced the 
Plenum (Sat). 

2. “ But, O child, how could it be thus ” said the Father. “ How from the Void should 
be born the Plenum.” Therefore, the Sat (the Good) alone existed, O child, in the begin¬ 
ning of this creation, one only, without an equal. 

3 . He thought “ I shall assume many forms (in order to govern the world) and create 
beings.” He created Fire. The Goddess of Fire thought, “ I shall assume many forms and 
create beings.” She created the Waters (Apas). Therefore, wherever and whenever any 
body weeps or perspires, water comes out; for it is from fire that water is produced. 

4. The (God of) water thought “may I multiply and create beings.” He created 
(Rudra, the God of) Food (Earth). Therefore, wherever and whenever it rains, much food 
is produced ; therefore from Water alone is produced all food fit for eating. 

In this passage it is mentioned that Fire, Water and Food came oat 
of Brahman, and are therefore products. This gives rise to the doubt, 
rnameby whether Akasa or Ether is also produced or not. In this text there 
is no mention of the creation of Ether. The Purva-paksin therefore starts 
the next Sutra by declaring that Ether has no origin because the text 
is silent about it. 

StfTRA 11. 8. 1. 

u * i ^ i ? it 

Na, not. IWI Viyat, Ether, Space. %pgn: Ag'iutefi, on account of no 
Scriptural statement, on account of its not being mentioned in this text. 

1. The Ether has no origin, because it is not heard in 
the above text of the Chhandogya Upanisad. — 219. 

COMMENTARY. 

Ether is eternal and all-pervasive. It has no origin, because had it 
an origin the above text of the Chhandogya Upani§ad would not have 
omitted to mention such a fact. Since there is such an omission in that 
Upanisad which treats of the successive origin of the various elements and 
confines itself, solely, to Fire, Water and Earth and is silent about Etlier, 
we are right in asserting that Ether has no origin. 

This pvima facie view is set aside in the next Sutra, 

SUTRA II. 8. 2. 

31% 5 II * I V' * " 

Asti, is, there is an origin 1 , g Tu, but. 

2. But there is the origin of Ether also.—220. . : [ 





VedMta-s&trM. ii adhyjyA 


COMMENTARY. 

I lie word But is used in this Sftfcra in order to remove the doubt 
raised in the preceding Sutra. The Ether certainly has an origin. 
1 hough, the Chhandogya Upaui§ad does not mention its origin, we find it 
expressly stated in the Taittiriya Upanisad ; and it is a well-known rule of 
interpretation that the omission of one text should be supplied from another 
when possible. 

cTQTraT I I sjT^TCfg: I Slifo rc? I 

I 

From that Self (Brahman) sprang Ether (ak&sa, that through which we hear; (from 
ether air (that through which we hear and feel); from air fire (that through which we hear, 
feel and see); from fire water (that through which we hear, feel, see and taste); from water 
earth (that through which we hear, feel, see, taste and smell). 

This text shows that Ether also has its origin in the Lord. 

The Pflrva-paksin again raises the same doubt by explaining the 
above Taittiriya passage metaphorically. He says that the origin of Ether 
is not to be taken in its literal sense, but figuratively only. The Space or 
Ether being all-pervading, we cannot imagine its creation. Therefore, 
when any one says that Space is created, it is to he taken in a figurative 
sense. Thus as in a crowd, one may say “ make Space which does not 
mean “ create space,” but to make room for some person by removing the 
crowd. 

sOtra ii. 3. a. 

n r i \ \ \ n 

uhtft Gauni, figurative, ’srerwrqtfl Asambhav&t, because of’the impossibi¬ 
lity. !0®rrii^abdat, because of the Scripture. ^ Cha, and. 

3. Creation of Ether is figurative only, because it is 
impossible to create it and because of this text.—221. 

COMMENTARY. 

It is not possible to imagine the origin of Space or Ether. The 
great philosophers like Kanada and the rest have fully shown that Space 
cannot be created, but is eternal. The origin which the Tattiriya text 
mentions is figurative only, as we find people say “ make space ” or “ the 
space is made.”* It is impossible to make space, for it is formless and 
all-pervading, if Ether was also a product, what is its cause ? There 
cannot be an effect without a cause. Moreover, the express text of the 
Biihad-aranyaka Upanisad shows that Akfufa has no origin. It says 
“Vavuand Antariksa (Space)-both are immortal.” (Brihad-iranyaka, 
II. 3, Verses 2 & 3). 
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Thus from this text of the BrihacUranyaka we learn that Space 
has no origin. 

(The doubt raised in this Sutra will be answered in the Sfitra after 
the next). An objector may say that the word “ Sambhuta ’ is used in 
the Taittiriya Upanisad, and it has the definite meaning of “ born ” or 
“ produced.” In the case of Fire and the rest, mentioned in that text, the 
word “ produced ” is taken in its literal sense. How do you interpret the 
same word, used in the same passage, in a figurative sense ? The rule 
of interpretation is that if a word is used in the same passage several 
times, it must be explained everywhere in the same sense, and not in its 
literal sense in one place, and in its figurative sense in another. This 

objection is thus answered by the Purva-paksin. 

SlfTRA II. 3.4. 

II ^ I ^ I 2 II 

Syat, there may be, that is, one word may be used in a secondary 
as well as a primary sense in the same sentence. ^ Cha, and. Ekasya, 

of one word, Brahma-fiabda-vat, like the word Brahman. 

4. One word may have a double sense in the same 
sentence as the word Brahman in the laittinya Upanisad, 
III. 2.-222. 

COMMENTARY. 

The word Brahman occurs in the Taittiriya Upanisad, III. 2. and 
subsequent passages thus :— 

ciw grgrfagnsr ci^T mt It 

“ Try to know Brahman by penance, for penance is Brahman.” 
Now in this sentence, the Brahman in the first part is taken in its literal 
sense of denoting the Supreme Being, while in the second portion it is 
used in a secondary meaning, namely, the means of knowing Brahman. 
Similarly, the word “Sambhuta” used in Taittiriya, II. 1., may be taken 
in a secondary sense with regard to Akasfa and in its primary sense with 
regard to other elements like fire, water and earth. Therefore this text 
of the Chlriindogya Upanisad declaring the origination of Ether is super¬ 
seded by the text of the Chhandogya Upanisad where there is no mention 
of the origin of Ether. 

This objection of the Purva-paksin is thus answered by the author. 

StfTRA II. S. 5. 

I if »T: II HI 3 I *|l 

rrffisn Pratijfta, promissory statement, enunciation of the < eneral proposi¬ 
tion. ^rsrPr: Ahanib, non-abandonment, adherence to. Avyatirekat 

6 * 
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on account of non-difference, ri** gabdebh yah, from the words, namely, 
nom the expressed texts of the Veda. 

5. The adherence to the proposition enunciated in 
the beginning of Adhyaya VI of the Chhandogva Upanisad 
can take place only then, when the existence of nothing else 
than Brahman is posited and this is the case proved from 
the words of the sacred scriptures also.—223. 

COMMENTARY. 

In tl.e Chhrndogya Upanisad, Chapter VI, Khanda T, Uddalaka pro¬ 
mises to teach las son that “ by wliich we hear what cannot be heard 
by winch we perceive what cannot be perceived, by which we know 
what cannot be known.” This promise can only be fulfilled if Brahman 
which is evidently meant by Uddalaka, be the only substance existing in 
the beginning of creation. If in the beginning every thing be held to be 
non-different from Brahman it would be then only that the knowledge of 
Brahman would lead to the knowledge of every thing else. But if the effect 
(world) be different from Brahman then the knowledge of Brahman would 
not necessarily lead to the knowledge of the world. The word non¬ 
difference in the Sutra means that one must i-ealise that Bralnnan 
is the material cause of the world as well, not only the operative cause. 
Hence this universal proposition asserted in the-beginning of Chapter VI 
of the Chhandogva Upanbad, namely, that one substance by knowing 
which every thing else is known, leads to the conclusion that every thing 
else is caused by Bralnnan, and hence we interpret the sixth Khanda of 
the Chii.indogya Upanbad in conformity with this general proposition. 

^ e, therefore, hold that even Uddalaka held the opinion that Akntfa also 
originated from Brahm in, though lie does not expressly sav so. 

Not only is this to be inferred from the general promissory state¬ 
ment above referred to, but from the other texts of the same Upanisad 
also. Thus VI. 2. 1, begins with the well-known statement — 

“In the beginning, My dear, there was That only Which Is, One 
only without a second.” 

Again in VI. 8. 7, and in subsequent Khandas he asserts— 

Now that which is that subtle essence, in it all that exists has 
its self, it is the true.” 

1 liese passages show that in the beginning Brahman alone existed, 
arid every thing else existed in Brahman in a state of unity or non-difference 
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from Him. They existed in such a subtle state that one could not 
say that they were separate from Brahman. These two passages of the 
Chhandogya Upanisfid show that before creation (or in Pralaya) one-ness 
(ekamev&dvittiyami of every thing was the case, and during and after crea¬ 
tion (Srihti) Aitad-atmyam is the Law, namely, every thing in creation 
has Braman for its innermost Self. 

If it be objected “ there is no express text of the Chhandogya 
UpanLad declaring the origination of Akarfa and you cannot infer from 
mere reasoning that Chhandogya UpanUad also meant to teach that Akrrfa 
is a product/’ Then we reply that it is not so. The next Sutra gives 
the reason. 

SOTRA II. 3. 6. 

5 ftwit iu i ^ i i ii 

Y^atvikaram, so far as all modifications g wherever there is 
an effect. 3 Tu, but. Vibhagah, division, origination oftfe* Lokavar, 

like in the world. 

6. Bat the Upanisad teaches that whatever is an 
effect has an origin, as we see in the world.—224. 

COMMENTARY. 

The word “ Tu ” •shows that the doubt raised in the last Sutra is 
being removed. Ihe phrase l< All this has its self in Him, etc., etc.," is 
a proposition stating that every effect has its origin in Him. In sacred 
texts like those of Subala Upanbad we find that Pradhana, Mahat, and the 
rest are all effects, and those texts expressly teach that they have their 

oiigin from Brahman. This is just like what we find in ordinary world. 
If a nr in says “ All these are sons of Cliaitra ” and then he gives certain 
paiticulais about the birth of one of them, lie implies thereby that it 
applies to the birth of all the rest. Similarly, when the TJpanhad says that 
All this has its self in Him,” and then it goes on to give the origin of 
some of them from Him, such as fire, water and earth. It does not mean 
that others have not their origin in Him, but it only means that it was not 
thought necessary to give a detailed account of their origin. In fact in 
Sub.ila Upanisad it is stated that PradhAna, Mahat and the rest have their 
origin in Brahman. Therefore, though there is no express text in the 
Chhandogya Upanbad as to the origin of Akasfa, yet we infer from the 
universal proposition therein laid down that “ every thing has its self 

in Him, that Akatfa also has its self in Brahman, and so is produced from 
Brahman. 
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The word “ Vibh4ga ” or “ division ” means here “ origination.” The 
Shtra, IT. 3. 3, asserts that we cannot conceive the origin of space. To 
this it may be replied that the powers of Brahman are mysterious and in¬ 
conceivable, and Akasfa arises from Brahman, though we cannot conceive 
how space can have any origin. 

In some passages, Akatfa no doubt is said to be Amritam or immortal, 
birthless and deathless, but we must understand it in a figurative sense, 
and not absolutely in its literal. Because we find in other passages that it 
has an origin and destruction. Thus we infer that Akasfa also must have 
been taught by TJddalaka to have an Origin and an end. Akiisfa is an 
element, like fire and air; therefore, it must have an origin. Tt is the 
substrate of impermanent qualities like sound, etc., and so also it must be 
impermanent. This is the direct argument to prove the origin and 
destruction of Akasfa. The indirect argument to prove it is, “ whatever 
has no oiigin is eternal as the boul, and “ whatever has permanent quali¬ 
ties is eternal as the Soul, but the Akasfa not being like Soul in these 
respects, cannot be eternal. Thus both from direct and indirect reasoning, 
we infer the impermanency of Space. This Sutra answers the objection 
raised in II. 3. 4. also. .Therefore, the opinion of the modern philosophers, 
who hold that space has no origin, is untenable. 

In the next Sutra the same arguments are applied analogically to 
prove the origin of Vayu also. 

Adhikarana II.—Air is a 'product. 

sOtra. II. 3. 7. 

<^r n ^ i ^ i vs n 

Etena, by this (the explanation about the Aka&i being a product). 

Matarisiva, the mover in mother-space, the child of the virgin mother, 
the Vayu, the Christ, sunssrar: Vyakhyatah, is explained. 

7. Hereby is explained the origination of the Air 
also.—225. 

COMMENTARY. 

This explanation regarding the origination of space, explains also 
that Air has an origin as well, and is an effect. When space itself has 
an origin, Air which moves in space, must have an origin. The argument 
is as follows:— 

The Purva-paksin says that Air has no origin, because the Cbhan- 
dogya Upanbad is silent upon this point. To this it is replied that Air 
originates from Akasfa, because it is so mentioned in the Taittiriya 
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Upanisad. To this the Purva-paksin rejoins that the birth of Air men¬ 
tioned in the Taittirlya Upanis&d is figurative only, because Air is said to be 
one of the immortals along with Akasfa. (See the text quoted from the 
Bri. Up. under Sfitra If. 3. 3). To this we reply that even in the Chh. Up. 
the origination of Air is taught by implication, because it teaches that 
every thing has its'self in Brahman, and that Uddalaka promises to teach 
one such tiling, by knowing which every tiling else would be known. 
Air, therefore, must also be an effect. No doubt in the Bri. Up. air is said 
to be an immortal, but He is only relatively immortal or during one kalpa. 
He never dies. This Sutra might well have been included in the Sutra 
II. 3. 1, by making the latter somewhat like this “ Na viyat-m&taridvanau, 
asfruteh,” “the space and air have no origiu because the Chh. Up. is 
silent on this.” But the author has not made the Sutra thus, in order to 
indicate that in Sutra II. 3. 9, the Anuvritti of M.itariifya alone is 
current, and not that of Aka ski. Had the Sutra not been separately enunciat¬ 
ed, we could not have read the Anuvriti of Air alone in the Sutra II. 3. 9, 
but of both Air and Space. Hence the necessity of Yoga-vibhaga or the 
splitting of one possible Sutra into two. 


Adhikarana III.—Sat has no origin. 

The author now raises another doubt; whether the Sat mentioned 

in the Chh. Up., VI. 2. 1, has any origin or not, for when it says “Sat 
alone existed in the beginning, one only without a second ” the doubt may 
arise, whether the Sat also lias any origin. In other words, whether the 
Brahman itself has any origin. When such final causes as the Root- 
Matter and space have origin, it is possible that. Sat or Brahman may 
also have origin. For it is a final cause, like the Root-matter or Pradhf na, 
and like Space. In fact, a text of the Svet. Up. (IV. 3) clearly says 
that Brahman also is born or lifts an origin. 

# wr' wf f HR 3cr ftnff i 

3n%T II 

Thou art woman, thou art man, thou art youth, thou art maiden ; thou, as an old man, 
totterest along on thy staff, thou art born witli thy face turned everywhere. 

This shows that Brahman also has an origin. The author answers 
this doubt by the next Sutra. 

sCtra ii. s. 8. 

in i t u n 

Asambliavah, n-n-origination, g Tu, but. Satafi, of the Sat 
of Bralnnan. W3*T7%: Anupapatteh, on account of the impossibility ( 0 f there 
being an origin of Brahman). 
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• ^ eie can n0 origin of Sat, because of its 

impossibility, (and unreasonableness).—226. 

COMMENTARY. 

The word “ But ” is used in order to remove the doubt. Of Brahman 
who is entitled to the designation of Sat, [i.e., that which exists, there can 
be no origin or sambhava. Why do we say so? Because he is the 
Causeless cause of all, and of such a cause there can be no origin. Other 
causes may have au origin, nay they are bound to have an origin, but 
that winch is the Sat, bv its very name, cannot have any origination. 
Hence the same Sruti of Svet. Up. says (VI. 9 ; _ 

u sjrfersiwar h ^rfirr: h n 

There is no master of His in the world, no ruler of His, not even a sign of Him. He 
is the cause, the Lord of the lords of the causes, and there is of Him neiti.er parent nor 

lord. 

Nor is it valid to say that because every cause has an origin, Brah¬ 
man being a cause, must have an origin. This would be against all sacred 
texts and reasonings. A final cause being admitted by you, it is not 
desirable to search any cause of it, for then there would be an infinite 
regress. That which is the root cause, must be admitted to be rootless. 
As says the Safikhya Sutra, I, 67 : — 

8ince the root has no root, the root (of all) is root-less, (that is to say, there is no 
other cause of Nature, because there would be a regreasus in infinitum, if we were to 
suppose another cause, which, by parity of reasoning, would require another cause, and 
so on without end). 

Thus removing the doubt as to whether Brahman has any origin or 
not, it is implied that Brahman alone being the Supreme cause is free 
from all origination, and every thing other than Brahman such as Pra- 
dhana, Mahat, etc., lias an origin. The special Sutras teaching the origin 
of Akasfa and Viiyu are illustrative only; because they could have been 
deduced from the general proposition that every thing else than Brahman 
has an origin. 


* t 

Adhikarana IV.—The fire originates from air. 

Having finished the digression about Brahman, the text now goes on 
with the reconciliation of the conflicting Srutis as to the origination of fire. 
Some texts say that the fire originates direct from Brahman as the Chh, 
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Up., VI. 2. 2. Others declare that it originates from air. Those texts are 
given below : — 

^ sig g s r u&fc r t 

a ?W 3> ^ StTSrfcT STT IW rT^^n^T STTOJrir | 

It thought, may I be many, may I grow forth. It sent forth Are. Therefore, wherever 
and whenever any body weeps or perspires, water comes out; for it is from fire that 
water Ls produced. 

tnjnsr i ?rr^T5TT^ grnj : i 9i$rcfjn i i 

‘From that Self sprang Aka-m ; from Akaf'a, air ; tri in air, flie: ” “from fire, water.” 
The Pflrva-paksin says that fire comes direct from Brahman as taught in the Cbh. Up., and 
the text of the Taitti. Up. can he explained by interpreting the ablative case in the sense 
of showing sequence. “ Vayoh Agnih.” The word Vayoh is in the ablative case, and may 
be translated either as “from Vayu ” or “ after Vayu» If translated “after creating 
ayu. Brahman created Fire” there would be no conflict between the two Upanisads. 

The Siddhanta view, however, is that fire originates directly from air, and the next 
Stitra teaches this. 




SOTRA II 3. 9. 


thus. 


trairwrynifif ii =m ^ i t n 

1 ejns, fire, w.: Alah, from it. namely, frrm Matariivam tttn Tatlia 
f| Hi because, smj Aha, savs (the Scripture). 

9. From Air is produced Fire, for thus says the 
Scripture.—227. 

COMMENTARY. 

From Maf arid van conies out. the Fire, and tbe Scripture teaches this 

?? “ Vay , ( / Apni - * Air - Tlie sense is tin's. The word 

bambhutil or “ sprang ” is used immediately before, and tbe sentence 

means ‘‘ /rom A,r sprang Fire,” and we cannot translate tl.is sentence 
after Air sprang Fire.” The primary meaning of the ablative case is 
that of ‘ from and not " after ” When the primary meaning is possible, 
it is not desirable to take the secondary meaning. No doubt, every 
thing springs or is produced really from Brahman, but some come out 
directly and others through the mediation of a link. As will be taught 

in Sutra H. 3. 12. Thus there is no conflict between the Chliandogya 
and Taittnfya teaching. 


Adhiharana V.—Water is 'produced from Fire. 

Now the author teaches the origin of Water. In the Mundak 
patiisad, Water is mentioned as originating direct from Brahman, whil 
in other places it is mentioned as originating from Fire- — 

aiisr b* ^ ^ 
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From him (when entering on creation) is born breath, mind, and all organs of sense, 
ether, air, fire, water, and the earth, the support of all. (Mundaka, IT. 1. 3). 

In the Chhftndogya and Taittiriya Upanhad, Water is said to be 
produced from Fire (Chh. Up., VT. 2. 3). 

^ ^FT Wg H^TIWfrT I 

That fire thought, may I be many, may I grow forth. It sent forth wator. 

So also in the Taittiriya Upanisad, II. 1. 

I 

From Fire sprang Water. 

{Doubt). —Does water come out directly from fire or from Brahman ? 

iPurva-pakw.) Water comes out directly from Brahman as the 
Mundaka text teaches. The ablative case must be explained in the sense 
of after ; and as regards the Clihandogya text, we must admit that there 
is a plain contradiction between it and the Mundaka, which is simply 
irreconcileable. 

(SiddhantaK —There is no such conflict as you apprehend. The 
next Sutra answers your doubt. 

stJTRA II. 3.10. 

sm: II * M I II 

3 TPP Apah, waters, [srt: Ataji, from it. <jqT Tatha, thus. f? Hi, because. 
STTS Alia, says the Scripture.] 

10. From Fire is produced Water, for thus says the 
Scripture.—228. 

commentary. 

The phrase “ from it, thus the Scripture teaches ” is to be supplied 
into this Sutra, from Sutra It. 3. 9, in order to complete the sense. The 
Water is produced from Fire, because the Scripture says :—“ that fire 
thought may I be many, may I grow forth. It sent forth Water. (Ch. 
Up. VI. 2. 3).” 

“From fire, water (Taittiriya IT. 1).” 

There is no room for interpretation regarding a text which is ex¬ 
press and un-atnbiguous. In the Chhlndogya Upanisad also is given the 
reason, why water comes out of fire. 

“ And, therefore, whenever any body anywhere is hot and perspires, 
water is produced on him from fire alone.” 

Similarly, when a man suffers grief and is hot with sorrow, he weeps 
and thus water is also produced from fire. 
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Adhikarana VI.—Earth is produced from water and the 
word “food ” in the Chhandogya Upanisad means earth. 

In the Chhandogya TJpanisad we further find :—<=TT 3TFT 

SKHUl^^ifrr I! “ Water thought may I he many, may I 

grow forth. It sent forth food.” 

How what is the meaning of the word “food ” here ? Does it mean 
rice, barely, etc., or does it mean earth ? The Purva-paksin says it means 
corn, grain, etc., because of the reason given in the same Upanisad, viz., 
“ Therefore whenever it rains anywhere, most food is then produced. From 
water alone is eatable food produced.” 

This shows that the word Ann am means barley, etc., and not earth. 
This is one Purva-paksa. Another Purva-paksa arises from the Mundaka 
Upanisad were the earth is declared to come out directly from Brahman, 
and the Taittiriya Upanisad where it is said to come out from water. To 
remove both these doubts, the next Sutra declares the Siddhanta view. 

sOtjra. ii. 3 . 11. 

ffoarrre;Frftwr: ii * i ^ i n » 

Sfursft Prithivi, earth. srfacRrc Adhikara, because of the context, because 
of the subject matter. Rdpa, colour. Sabdantarebhyafi, on ac- 

count of other texts, 

11. The word “ food ” in the Chhandogya Upanisad, 
VI. 2. 4, means “ earth,” because the context there is about 
the creation of the great planes of existence, and because 
colour is mentioned regarding it, and because there are 
other sacred texts also.—229. 

COMMENTARY. 

By the word Annarn we must take here to mean “earth,” and not 
barley, rice, etc,, and this for three reasons :— 

(1) The whole Adhik&ra or subject matter of Chh. Up., VI. 2, is the 
creation of elements, such as fire, water, etc. Food is not a Mahabhfita or 
element, hence its mention here would do violence to the context. It 
must, therefore, be explained as meaning an element, i.e., earth. 

(2) Colour is mentioned with regard to food, which also shows that 
the word “food” here means “earth.” Thus it is said “the red colour 
of the flame is the colour of fire, the white colour of the flame is the 
colour of water, the black color of the flame is the colour of food (earth).” 

(3) There is an express text of the Taittiriya Upanisad (Adbhyah 
Prithivi), “ from water, earth which clearly shows that earth is produced 
from water. 

7 
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Of course, the reason given in the Chhandogya Upanisad is more 
applicable to food than to earth, hut then we must explain the word food 
as a figure of speech, the effect taken for the cause. Earth never arises 
from rain, ordinary eatables do arise from rain. And the reason given 
by the Chhandogya“ Whenever it rains any where most food is 
then produced ” is applicable strictly to food. The word food here is 
used as a figure of speech for earth. 


Adhikarana VII.—The great elements all arise direct 
from Brahman. 

The author in the preceding sfitras has shown the creation of AkiWa, 
etc., in a certain order, the succession being that from ether arises air, 
from air fire, from fire water, and from water earth. This succession is 
given merely to remove doubt and controversy regarding the order of 
manifestation of these elements. As a matter of fact, there was no neces¬ 
sity of teaching it here, because the Sutra I. 1. 2. defines Brahman to be 
the cause of the origination of everything. The root matter Pradhana, 
the great principle Mahat, and the rest, have been shown to arise out 
of Brahman in that Sfitra. Now is taught details about this origination. 
In the Subala Upanisad we find : 

for trara srerrerer i aw i 

srerf^r n 

The pupils ask “ what existed in the beginning ? “ To them, replied the teacher, 
“neither being nor non-being, neither being-non-being existed then. It was both being 
and non-being. From it arose the Tainas (darkness), from Tanias arises the Bhtitadi, from 
Bhfttadi springs Akasa; from Akasa, Vayu; from Vayu, Firo; from Fire, Water; from 
Water, Earth ; and this became an egg. 

Between Tamas and Akarfa should be read the Aksara, the Avyakta 
and the Mahat. And after Bhfitadi should he read Tanmatras and the 
Indriyas. Thus the complete order of creation is from Being-Non-being 
arises Darkness, from Darkness arises the Imperishable ; from the Imperish¬ 
able, the Unevolved ; from the Unevolved, the Great Principle ; from it the 
Tanmatras ; from lanmatras, Indriyas or sense organs ; and then the five 
elements. This we must do, in order to harmonise the subsequent passage 
in the same Upanisad regarding the absorption of elements at the time 
of pralaya. That passage is given below :— 
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cTJT% I cH? f WW^(cT I ’TWRJ^ ^RIT^RT ^T^lf^T It 

“ When all beings are thus burnt up, the earth is merged in water, water in fire, fire 
in air, air in the ether, the ether in the sense-organs, the sense-organs in the Tanm&tras, 
the Tanmatras in the bhutadi, (Ahahkara); the bhutadi in the Great Principle, the Great 
Principle in the Unevolved, the Unevolved in the Imperishable; the Imperishable is merged 
in Darkness; Darkness becomes one with the highest Divinity/’ 


The highest Divinity is*that which has been defined as neither Sat 
(dense world) nor Asat (the subtle world), neither Sat-Asat (the mixture 
of the two forms); but something transcending both and from which arise 
the Sat and Asat. 

The word Bhut&di in the above means the principle of Ahamkara 
which is three-fold. From the S&ttvie Ahamkara arises Manas and the 
Devatas. From the Rajas Ahamkara arise the sense-organs, from the 
Tamas Ahamkara arise the Tanmatras, from which arise the live gross 
elements. 

In the Gopala Upanisad it is said :— 

^ asrmt^i ctw^tb* i 

JT^R. I WfTfft eU qss* cFTHWO I bTTfcTO- 

w I 

‘‘In the beginning there existed Brahman alone, one without a second. From Him 
arose the Unevolved and the Evolved, the Imperishables ; from the Imperishable came the 
Great Principle, from the Great Principle Ahamkara, from the Ahamkara the five Tanmatras, 
from them the five gross elements ; the Imperishable is covercl by all these.” 

Doubt —Now arises the doubt, do these Pradhana and the rest origi¬ 
nate directly from Brahman, or from that which is mentioned immediately 
before it. 

P&rva-pakdn .—'They arise not directly from Brahman, but from 
the tattvas immediately preceding. 

Siddhanta .—They arise directly from Brahman as is shown in the 
following sutra : 

sOTRA II. 3. 12 . 

IR \\ i 11 

a^Tat, that, his. Abhidhyfinfit, because of the volition, reflec¬ 

tion. tx^Eva, even. <j Tu, but Tat, his. firtiTT* Lmgat, because of the 
inferential mark. Saji, he. 

12. Brahman is the direct cause, because the text 
shows that they were produced by His reflection, which is 
an inferential mark.—230. 
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<SL 

[Oovinda 


Tte word ‘ but ’ is employed in order to remove the doubt. That 
Lord of all, endowed with the energy of Tamas and the rest, as mentioned 
in the Subala Upanisad, is alone the direct cause of all these effects, be¬ 
ginning with Pradhana and ending with earth. Why do we say so ? 
Because creation of every one of these tattvas is preceded by the volition 
of the Lord as mentioned in the scripture. Every where we find “ He 
desired, May I be many, May I grow forth.” This volition cannot belong 
to insentient objects like fixe, air, etc., but to Brahman alone. He deter¬ 
mines upon having various abodes such as Pradhana and the rest; and 
dwelling in each, He successively creates the various elements. This 
Lifiga or indicatory mark shows that Brahman entering into Darkness 
and the rest, modifies them into the various forms of Pradhana and the 
rest. Another 3ruti also says that earth, fire, etc., are the bodies of 
the Lord. As for example in the Antaryami Brahman a of the Brihad- 
aranyaka Upanisad II. 7.3, etc., and the Subala Upanisad, which declares 
“ whose body is the earth, etc., whose body is the Unevolved.” 

Adhikarana VIII.—The Lord is the Chief cause working 

through matter. 

sOtra il 8. 13. 

5 n * i \ \ w n 

fiMajilf Viparyayena, through the reverse, g Tu, but. ** Kramah, 
order. Atafi, from this, from the Supreme Lord. Upapadyate, 

becomes possible. ^ Cha, and. 

13. The reverse order (of creation or involution) men¬ 
tioned in other Upanisads, becomes also possible if Brahman 
is the supreme cause of all—231. 

COMMENTARY. 

The word “ but,” has the force of “ only,” here. In the Mundaka 
Upanisad we find the following :—(IL 1. 3.) 

vnfofit ii 

From this is born Prina, Manas and all tlio senses, ether, air, light, water and the 
earth, the support of a!l. 

Hero Prtoa and Manas come first, while in the Subala Upanisad, 
Pradhana and Mahat come first. This reversing of the order of succession, 
can be reconciled only then, if every thing comes directly from Brahman, 
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the Lord of all. In that case, it matters little, in what order you des¬ 
cribe the various emanations, and hence the scriptures do not follow any 
particular order, when they describe the coming out of these elements 
from Brahman. The Supreme Lord being the Inner Controller of every 
element, produces the next element through the first. Hence we say that 
from Him, the Supreme Lord, is produced all this, and the various texts 
can be reconciled if we hold that from this Supreme Lord, endowed with 
His different energies, are produced the various effects. Thus when he 
f$ruti says “ from fire is produced water,” it means that from the Supreme 
Lord endowed with the energy of fire, is produced water. If this mean¬ 
ing is not given, then the text becomes irreconeileable. “ The Supreme 
Lord is the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else is known.” This declar¬ 
ation of the scripture would be stultified, if we hold the contrary view 
that these Tattvas are produced not by Brahman directly, but from the 
Tattva preceding it. The Tattvas like the Pradhana and the rest being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation of an intelligent cause. This is the force of the word 
“ cha ” in the Sutra. Therefore it follows that Brahman is the direct cause 
everywhere. 


Adhikarana IX.—Buddki and Manas also are directly 
produced from Brahman 

The author now raises a doubt as to whether Buddhi and Manas, 
mentioned in the Mundaka Upanisad, as coming after Pn'na are also 
directly produced from Brahman or from Prana. 

sOtra II. 3.14. 


sFcrn 


«^ i ^ i ii 


3 I 53 U: Antarab, the inter mediate ones, namely, Manas and the Indriyas, 
that occur between Prana and Akata of the Mundaka S^ruti. Vijftana, 

Knowledge, the organs of knowledge. rprcft Manasi, the mind, the word Vij- 
fiana-Manasi is a compound in the dual case. Kratnena, in the order of 

succession. 93 firPTPI. Tat-lingat, because of an inferential mark of this. ff?r 
Iti, thus. %^(Jhet, if. ^ Na, not. Avisesat, because there being no 

particular difference. 

14. If it be objected that the organs of cognition and 

mind, occurring between Prana and tbe Elements, in the Mun- 

• 

daka Upanisad, are mentioned in their order of succession, 






vedAntasutras. ii adiiyAya. 
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owing to an inferential mark of this ; we say, no, because on 
account of non-difference.—232. 

COMMENTARY. 

By the word Vijnana is meant here the sense-organs of the body. 
An objector says, that the text of the Mundaka Upanisad “ from Him is 
born Prana, Manas and all the sense-organs, ether, air, fire, water and the 
earth the support of all, declares not only the creation of these tattvas' 
by the Supreme Lord, but their order of succession also. In fact this 
Sruti is specifically confined to teach the particular order of emanation. 
You cannot press this text in upholding your theory that all tattvas 
originate directly from Brahman, as you have done in your last Sutra. The 
order of succession of ether, air, fire, water and earth may be learnt from 
other texts also such as that of the Subala Upanisad. The mention of 
this in the Mundaka Upanisad is confirmatory of the order of succession 
already taught in the Subala. This text, therefore, has the indicatory 
mark in it, of teaching the order of succession ; just like the text of the 
Subala Upanisad. Consequently, Manas and the Indriyas, mentioned 
in this text, between the Prana and the Elements, show the order of the 
origination of these, namely, first comes out Prana, from Pr&na comes out 
Manas, from Manas all organs of cognition, from them Akftda, from Akarfa 
Air, from Air Fire, from Fire Water, and from Water Earth. You cannot 
employ this text in determining the direct origination of the tattvas from 
Brahman. 

This objection raised in the first half of the Sfitra is answered by 
the last portion of it. Na-avirfesat—it is not so, because there is no differ¬ 
ence. All the various tattvas mentioned in the Mundaka Upanisad, 
beginning with Prana and ending with earth, are taught as coming out 
directly from the Lord, and there is nothing particular about Manas and 
the sense-organs that they should have come out from Prana and not from 
the Lord. In fact, the word “ Etasmat ” of that text, is to be read along 
with every one of these Pr&na, Manas, etc. Thus, “from Him is born 
Prana, from him is born Manas, from Him is born the Indriyas, etc.” 
The sense is this, the Lord desired to become many, and as a result of 
such desire, all these things Prana, Manas, etc., came out of Him. 

Note .—The inferential mark or linga mentioned in this text is to be found in the 
SftbMa Upanisad, where the same order is given as in the Mundaka. Since the Stibala 
Upanisad text is explained by all authorities as teaching the particular order of succes¬ 
sion, and the present commentator also admits the same, as in the first Sfltra of the present 
Pada; the Mundaka text must also bo interpreted as teaching the order of succession, 
because there is no difference between the texts of the Mundaka and the Sub&la in this 
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respect. Thus the similarity of the two texts, is an inferential mark, teaching us tha 
both texts are meant to declare the order of succession. The full Pftrva-paksa is this. 
In the Mundaka text the \yord Prana means the Mahat Tattva, the Sfitra-Atwa, the 
first emanation. Manas means the Sattvic AhamkSra. Indriya means the Rajas Aham- 
kara ; and “Ether etc.” all mean the Tamas Aliamkfira, the effects being everywhere taken 
for their cause. For Manas has its cause the SSttvik AhamkSra ; the Senses the Rajas 
AhamkSra; and the five elements the Tanias AhamkSra. Thus there is absolute identity 

between the Subfila and the Mundaka texts, and as the Subala text teaches the order of 

succession, the Mundaka text must also teach the same. The reply to this is that the 
Mundaka text has’ a separate purpose altogether. It teaches the direct emanation from 
Brahman of every thing. The most important word in this text is “Etasm&t”, “from Him,’ 
namely,Etasmdt Pranah,” “ Etasm&t Manah, etc., from Him Pr&na, from Him Manas, etc. 


In the Gita (X 8) also we find that the Lord declares: 


wsref ht 11 

I am the origin of all; all evolves from me, understanding thus, the wise adore Me in 
rapt emotion. 

So also in the Vilmana Purina:— ^ 

era facTT 1 ^ era 11 


The Lord Visau entering into each tattva awakens the energy latent in it. He, the 

one Great Energy, alone produces all this in its beautiful order. 


All these Smiiti texts show that from the Supreme Lord directly 
come Pradhana and the rest. There is no conflict between the texts of the 
Subala and those of the Taittiriya and the ChMndogya Upanisadas. No 
doubt the word Tamas or Darkness does not occur in the latter Upani&ad. 
But the Subala text means that the Supreme Lord possessed with the 
energy of Tamas and the rest, creates in succession the various effects, 
beginning with Pradhana and ending with Vtiyu. This is all understood 
in the Chhandogya Upanisad and is to be read into it from the Subala 
Upanisad to complete the text. 

Thus supplying the omission of the Chhandogya from the Subala, 
every thing becomes reconciled. Therefore, where the Chhandogya says, 
“ He sent forth fire,” the word “He” here means the Lord endowed with His 
energies of Tamas, Imperishable, the Unevolved, the Mahat, the Ahamk&ra, 
the Akaela and the Vayu. The Lord endowed with all these energies and 
vivifying all these energies said, “ May I be many, May I grow forth, and 
then He sent forth fire. ” Similarly, the Taittiriya text is also incomplete, 
it begins the creation with Akasfa by saying, from this Atman arose Akatfa. 
There also we must supply the same omission as we did in the case of the 
Chhandogya, namely from this Atman endowed with the energy of Tamas 
and the rest up to Ahamkara came out Akada. In other words, that 
Supreme Lord who had awakened the energies of Tamas, of the Imperish¬ 
able, of the Unevolved, of Mahat and of Ahaihkf ra created Akada, etc. 
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Thus the full text of creation given in the Subala Upanisad is the stan¬ 
dard to judge and supply the omissions of the other texts. 


Adhikarana X.—All words are names of God primarily 
and secondarily they denote other things . 

An objector says, if Hari, the Lord of all, is the self of every thing, 
then all words denoting moveable and immoveable objects are really 
names of Hari. But as a matter of fact, we all know that those words 
are employed primarly to denote those objects and secondarily to de¬ 
note the Lord. Therefore, you will have to admit that when the $ruti 
uses the phrase the fire thought, May I be many, May I glow forth/’ the 
woid file can denote Brahman only in a secondary sense, and not primarily. 
This objection is answered by the next Sutra which declares that all 
things moveable and immoveable abide in the Lord, and the terms denot¬ 
ing those things are the primary names of God and secondarily they are 
names of things. 

SOTRA II. 3. 15. 

ii R i * i ^ n 

Charftchara, moveable and immoveable, sgqpTO: V\ apaifayah, 
being the abode or who abides in. g Tu, but. <&rgr Syat, may be. ^ Tat, 
that, those, Vyapadesah, designation, denotation. spUrtf: Abhaktaft, non- 

figurative. Tad-bh&va, that denotation expressing Him, denoting the 

Lord. Hh&vitvat, on account of being in the future. 

15.—But these words may denote primarily the Lord, 
because He abides in the things moveable and immoveable, 
though this meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the scrip¬ 
ture.—233. 

COMMENTARY. 

The word “ but ” removes the doubt raised in the last paragraph. 
The words which in ordinary use are names of things moveahle and im¬ 
moveable, are primarily the names of the Lord, because these moving and 
stationary objects are His bodies and because He abides in them. Those 
objects get their particular names from the particular aspect of Brahman 
residing in them. This Tad-bhava or the power of words to denote the 
names of the Lord, is not knownjo all men at once, but it is a matter 
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which they come to know after studying the sacred Vedanta scriptures. 
In fact, the object of the Vedanta is to give rise to the knowledge that 
every word is really the name of the Lord. As says the Sruti “He 
desired May I be many,” “He is Vasudeva, than whom there is nothing 
else.” (Gop&la Upanisad), In the Visnu Purana (III. 7-16) also — 

II 

As the gold is one, though manufactured into different objects like the bracelet, the 
crown, the ear-ring, etc., similarly, one Lord Hari pervades all jivas whether they be 
ang els, men, or animals. 



In the Svetasivatara Upanisad I. 9, we find the same idea. 

The sense is this, all words denoting power or energy primarily 
denote the person possessing the power or energy, because energies have 
for their substratum the person possessing the energies. 

Adhikarana XI.—Jiva is not created but is eternal. 

In the previous Sutras we have defined the Lord and determined 
His. nature. He was defined as that from which every thing originates 
but which has no origin, because He is the root cause. Now the author 
begins to describe the jiva and to determine his nature. Therefore, he at 
first sets aside the wrong notion that the jiva has any origin. 

Note.—The Lord possesses two powers (Sakti), namely, the Chit (all the jivas) and 
Achit or inanimate nature. In the previous Sutras the inanimate nature or Acliit has been 
discussed in various texts relating to this aspect of the Lord. And it has been shown how 
i they arise from the Lord. Now upto the end of this Pada the nature of the jiva is des¬ 
cribed. One class holds the view that-jiva is not eternal, but is born and dies and the 
scriptural ceremonies relating to birth and death show that the jiva is non-eternal. The 
author however proves that jiva is eternal, and the scriptural ceremonies refer to the 
bodies of the jiva and not to the jiva. 

The texts like the following give rise to the above doubt, “From 
whom arose the mother of all universe.” The mother of the universe is 
the primary energy of the Lord. This we find in the Mahan&rAyana 
Upanisad I. 4, which is a part of the Taittiriva Aranyaka. ' 

sresjrT 3FFT5 ctrvsr i 

From whom is the birth of the creatrix of the universe, who poured down the souls 
along with the cosmic water on this earth, He who through the herbs entered into men and 
animals, all moveables and immoveables. 

So also in the ChMndogya Upanisad we And “ O dear, all these beings have the 
Sat for their origin.” 

Doubt .—Here arises the doubt whether the jivas have origin or 
not 







VEDANTA-StiTRAS. II ADHYAyA. 



[Qovv 




Pujva pak$a. Ihe Pfirva'-paksin says the whole universe consisting 
of sentient or insentient creatures admittedly being an effect, it follows 

? ? k T L are Cleated hke eVeiy 0ther thin S‘ If the y were not created, 
but be held to be co-eternal with God, then you violate the promissory 
statement made m the Chlmndogya Upanisad (VI. 1. 1) that by knowing 
w ic every thing else is known. For if jivas were co-eternal with God, 
then by knowing Brahman, jivas will not be known. 

Siddhanta.- The souls however have no origin, but are eternal as 
shown in the next Sutra. 

sCttra II. 3. 16. 

rrmr: n*\\w%w 


Na, not. Won AttnS, self, jiva, soul, j^ruteh, on account of scriptural 
statement. Nittyatvat on account of the eternity. Cha, and. 

Jabhyah, from them, t.e., from the Slruti and Smriti. 


16. The soul has no origin, because of the scriptural 
statement to that effect; it is eternal and intelligent, because 
from them (feruti and Smriti) this is the conclusion.—234. 

COMMENTARY. 

The self or Atman here means the jivatman or the soul. It has no 
origin. The Sruti declares it to be so.~-(Ka(h. Up., 1. 2. 18). 

ifftrrfereirar wgri fuw sxm- 

This experiencer of different pleasure and pain is not born nor does it die ; it sprang 
fr<?m nothing, nothing sprang from it. The ancient is unborn, eternal, everlasting ; he is not 
kU)ed though tho body is killed. 

So also in the ^vefcArfvatara Upanisad, I. 9. 

SST^t gre3TT^15TR1STRUTT il^f VltvFilmT^vRr | fipsnfftr 

sracd sw ll «. II 

There are two, one knowing (isvaraj, the other not-knowing (jiva), both unborn, one 
strong, the other weak ; there is she, the unborn, through whom each man receives the 
recompense of his works ; and there is the infinite Self (appearing) under all forms, but 
Himself inactive. When, a man finds out these three, that is.Brahma. 

This also shows that the jiva is without any birth. Moreover from 
these two, namely from the Sruti and the Smriti, we learn that the jiva is 
eternal. The force of the word “ Cha ” in this Sutra is to indicate that the 
jiva is intelligent also. The Srutis like the following declare the soul to 
be eternal—(Katli Up., II. 5. 13). 

«r§[3f in fci^jrfcr wmcira; i cwionw* 
snfcr. itabirn. « 
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The Eternal among the eternals, the Consciousness among all consciousnesses, thd 
One who bestows the fruits of Karoias to many jivas, the trahquil-minded ones Who see 
Him seated in their Atm£, get eternal happiness, but not the others. 

Similarly it is unborn, eternal, everlasting ; He is not killed though 

the body is killed. 

This being the nature of the soul, the phrases like this “ Yajha-datta 
is born, he is dead”; and all worldly ceremonies relating to birth and death, 
have reference only to the bodies taken up by the jivas and not to the jivas 
themselves. In fact, the Brihadar anyaka Upanisad clearly says that a man 
is said to be born, when he assumes a body; and he is said to die, when 
he dissociates himself from the body. Thus birth and death are with 
reference to the body and not the soul. The text of the Brihadaranyaka 
Upanisad is the following (IV. 3. 8):— 

|| <1 || 

On being born the soul assumes a body, and becomes united With all evils ; on dying 
he departs from the body, and leaves all evils behind. 

So also in the Ohh&ndogya Upanisad (VI. 11. 3.) we find 

This body verily dies when the jiva abandons it, but the jiva never dies. 

If this is so, how do you reconcile the statement made by the scrip¬ 
ture that by knowing one every thing else is known, which implies that 
God is the only existence, and jiva also is an effect and has an origin. 
This, however, we reconcile by saying that the word “effect ” is only the 
name of the same Brahman, when existing in a different condition as a 
manifestation. Brahman has two energies. When both of them are 
latent in Him, they are said to be non-existent; when they come out of 
Him the world is said to originate. The difference, however, between the 
jiva and the Pradh&na is this. The non-sentient objects like Pradhana 
and the rest, which are the objects of enjoyment of the soul, undergo a 
change of essential nature when they originate from Brahmap. But the 
souls (jivas) being the enjoyers, do not undergo any such change of 
essential nature when they come out of Brahman. The only change in 
their case consists in the contraction and expansion of intelligence. In 
the state of pralaya, the intelligence of the soul is in a state of contraction ; 
and during the creation, the intelligence of the soul is in a state of 
expansion. In both cases, however, whether of contraction or expansion, 
the soul undergoes no change of essential nature. No doubt, both Souls 
and Matter are effects, or creatures of Brahman, as sent forth by Brahman ; 
and hence they may be called as effects. And in this way, there is no 
contradiction in the statement that by knowing Brahman every thing else 
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is known. For by knowing the cause the effect is certainly known. This 
view harmonises all the Gratis. The conclusion is that the jiva has no 


origin. 


Adhikarana XII.—The nature of the jiva is that it is the 
knower and the knowledge both. 

Now the author determines the essential nature of the soul. There 
are some texts which show that the soul is the knower and others that it is 
knowledge. Thus the Antary&inin text of the Brihad&ranyaka Upanisad 
shows that soul is knowledge.—(Brihadaranyaka, III. 7. 22). 

% f^rr% f^r?r ^ srfrr 

cT || 

He who dwells in knowledge (vij uana), and within knowledge, whom knowledge does 
riot, know, whose body knowledge is, and who pulls (rules) knowledge within, He is thy Self, 
the puller (ruler) within, the immortal. 

In another text we find “ I slept soundly, I didn’t know any thing. ” 
It thus appears that in one place the soul is called vijnana or knowledge, 
in another it is the knower • knowledge being only its temporary attribute, 
for in deep- sleep it has no knowledge. 

{Doubt). —Therefore arises the doubt whether the soul is merely 
knowledge, or whether its essential nature is that of a cognising subject. 

{Ptirva-paksa). —The essential nature of the soul is intelligence or 
knowledge, because the text of the Brihad-4ranyaka Upanisad shows that 
the soul is vijnstna or intelligence. The self-consciousness or cognition 
is merely the attribute of Buddhi and the assertion “ I slept soundly,” is 
really the assertion of Buddhi, when in contact with the soul. The soul is 
Pot the knower. 

(Siddhanta). —The soul is however the knower, and it is not the 
superimposition of Buddhi on the soul, that makes soul appear as a 
knower, as is shown in the next Sutra. 

SftTRA II. 3.17. 




IIRI ^ 1II 


g: Jiiab, the knower. sicTqf Ataeva, for this very reason. 

17. The Jivatman is the knower, for this very reason ; 
because the scripture says so.—235. 

COMMENTARY. 

The jivatman is not knowledge alone, and though its form, is that of 
intelligence, its essential nature is that of a knower. As says the Pra^ne 
Upanisad (IV. 9.), 
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^ m srtsT mm mfan ^ wraft f^mTmr 3*»^ 1 

* *«-«~c.rr r ss£ 

thinker, the determiner, the doer the YijnanatmS., 

Purusa becomes established in the Highest Self). i • t re 

The phrase for this very reason means, that because t • P 
declares it to be so. We hold the soul to be the knower, because the 
scripture declares it to be so, and we do not allow our reason any scope 
here. In fact, we take our stand on the text of the Vedanta Sutra, II. 1 27, 
which declares that the scripture alone is the root from which we earn 
any thing about these transcendental subjects. The jiva is declared m 
the Smritis also to be the knower, having knowledge as its essent.al form 
On the strength of the assertion “ I slept soundly, I had no knowledge o. 
any thing,” we cannot say that the soul is mere intelligence, and that it 
becomes the knower, only when it comes in contact with Buddhi ; for then 
you contradict all those texts which declare the soul to be the knower. 
Therefore it follows that the soul is both the knower and has knowledge 
for its essential nature. 


Adhikarana XIII.—Jiva is atomic. 

Now the author tries to ascertain the size of the soul. In the 
Mundaka Upanisad, it is said that the soul is atomic in its size— JII.^L 9.) 

qd ri ttci srtht \\ 

This atomic soul is to be known by that mind alone, in which the chief pr&iia has 
completely withdrawn the five-fold activities; for the mind of all created beings is 
entirely interwoven by these five pranas and is never quiet. This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 

(Doubt ).—Now arises the doubt, is the soul atomic as declared in 
the above Sruti or is it all-pervading ? 

(Ptirva-pahyi). —The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
following Sruti (IV. 4. 14.— 22.) Brihadaranyaka Upanisad where it is 
said, this Atman is Mahat and unborn :— ^ 

3TT cpi fTCcOT 3TTVT fiWHJW! *7 WWW* 

H 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Pr&nas, the ether within the heart, wherein it reposes. 

Here the soul is called great and so it cannot be atomic. It is called 

atomic in a figurative sense only. 

(Siddhdnta ).—The soul is really atojnic, as the next Sfitra shows it,. 
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S0TRA. II. 3. 18. 

Utkrfinti, passing out. *lf?( Gati, going. Agatin4m, return- 


18, The soul is atomic, because the scripture de¬ 
clares that it passes out, it goes and returns; while such 
declarations would he unmeaning if the jiva were omni¬ 
present.—236. 

COMMENTARY. 

The word “atomic” is understood here, and is to be read in this 
SCttra from II. 3. 20, where it is used by the Purva-paksin. The Sutra is 
in the genitive case (gatinam) but the force of the genitive is that of the 
ablative. This jiva is atomic in its size, and not all-prevading and that 
for three reasons, ( 1) the scriptures declare its passing out; and an all- 
pervading substance cannot pass out. The following text of the Brikad- 
aranyaka Upanisad (IV. 4. 2) shows the method of the soul’s passing out 
at the time of death. 

The point of ills heart, becomes lighted up, and by that light tUb Self departs, either 
through the eye, or through the skull, or through other places of the body. And when he 
thus departs, life (the chief prana) departs after him, and when life thus departs, all the 
other vital spirits (prdnas) depart after it. He is conscious, and being conscious he follows 
and departs. 

2. Another verse of the same shows where souls of some persons go 
after death (Bpihadaranyaka Upanisad, IV. 4. 11.) 

RTO cf &FRT rWSTSSfcITi fj ?TT$^ 

3RT*. II 

There are indeed those unblessed worlds, covered with blind darkness. Men who 
are ignorant and not enlightened go after death to those worlds. 

3. Similarly in IV. 4. 6 of the same Upanisad is shown that the 
soul returns :— 

ii ?r^r sraj: Ourbiw* 

n 

And here there is this verse: “ To whatever object a man’s own mind is attached, 

to that he goes strenuously together with his deed ; and having obtained the end (the 
last results) of whatever deed he does here on earth, he returns again from that world 
(which is the temporary reward of his deeds) to this world of action , n 
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These three texts of the Brihadaranyaka Upani§ad show the passing 
out, moving and returning of the soul. If the soul were all-pervading, 
then these things could not be possible for it. 

In the Bhagavata Purana also it is declared : 

^ w-ndwifs * finrfr m 

% ^frTi it 

O Lord, if the soul were measureless, fixed and all-pervading then there would not 
arise the relationship of being ruled and the ruler. Thou, O Lord ! couldst not be its ruler 
nor it the ruled. But if it were atomic that would be possible. 

The Lord, however, is both atomic and all-pervading at the same 
time ; and moving and returning , when attributed to the Lord are not 
contradictions, because he possesses mysterious powers, and all paradoxical 
statements are appropriate in his case. 

The soul may be all-pervading and unmoving, and still the epithet 
of going out may be applied to it in a figurative sense, as it is applied 
to the ruler of a village, when he ceases to be its ruler. The all-pervading 
soul, when it ceases to rule the body, is said to pass out of the body. 
There is no real passing out. When it has the AbhimSna of a body, it is 
said to be horn, there is no real birth. The word “ Utkranti ” therefore, 
may possibly be explained in a figurative sense. But the Siltra uses two 
other words “ Gati ” and “ Agati, ” going or returning. These words can¬ 
not be explained metaphorically. A non-moving soul cannot be said to go 
out or come back. The next Sutra shows this. 

SUTRA II. 3. 19. 

i * i * um 

Svitmanah, through the self. =5* Cha, and, only, Uuarayoji, 

of the latter two, namely, of Gati and Agati. 

19. The latter two, namely moving and returning, 
can be effected only through the self (and cannot be explained 
in a metaphorical way).—237. 

COMMENTARY. 

The two last attributes mentioned in the previous Sutra can only 
have relation with the self, because the actions denoted by these verbs 
reside in an active agent. They cannot be explained metaphorically. 
That being so, the word Utkranti or “ passing out” must also be taken in 
its literal sense. It must mean that the soul is a definite something, which 
passes out of the body at the time of death; and not that it is au all-pervad¬ 
ing substance that ceases to have any connection with the body. In fact, 
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the method of passing out shows that paiticular portion of the heart is 
lighted up and catching hold of that ray of light, the soul passes out of the 
body. The same idea is expressed in the Gita also (XV-8.) 

^nfcT ^rnsnf^TRI^T^ || 

When the soul acquireth a body and when He abandoneth it, He seizeth these and 
goeth with them, as the wind takes fragrances of flowers from their receptacles (from the 
anthers of flowers in which fragrances reside). 

The statement “these three words, ‘passing out,' moving’ and 
‘ returning ’ have a metaphorical sense only, and mean souls abandoning 
the idea of rulership over the body or assuming such idea, ” is wrong, 
because in that view the statment of the Kauditaki Upanisad (TIL 3.) will 
be irreconcileable. There it is said :— 

^ frf StfcT rf^Tf^^CTtF^rT H 

qpg: srter sit; $1^ ^Mfcr ^ 

Rratcf g g g T simw^icrc 

sn^% tsrr 11 ^ 11 

When a man is thus sick, going to die, falling into weakness and faintness, they say : 
“His thought has departed, he hears not, he sees not, he speaks not, he thinks not.” Then 
he beomes one with that prana alone. Then speech goes to him (who is absorbed in pr&na) 
with all names, the eye with all forms, the ear with all sounds, the mind with all thoughts. 
And when he departs from this body, he departs together with all these. 

The word used in the original is “ Saha ” or together. This would not 
have been used, had soul been all-pervading. When the same action 
is done by two subjects, one principal and the other subordinate, there the 
word “ Saha ” is used, as in the sentence 44 The father eats together with 
the son. ” Therefore, when this Upanisad uses the phrase “ He departs 
together with all these, ” it must mean actual departing and not meta¬ 
phorical. The illustration given in the Gita of the wind talcing up the 
fragrance from the recepticle of the flo.wer, also shows the actual taking up 
of something and carrying it away, for the relationship of the wind with 
the fragrant substance is that of the seizer and the seized. Ibis also 
answers the theory of the May&vadins who consider soul to be like the 
portion of space, enclosed within a jar, and that its passing out or coming 
in are merely phrases having no meaning, except that breaking up of the 
jar or coming into existence of it. It is only through ignorance that one 
thinks that the soul goes out or comes into the body, say the Mayavadins. 
Their theory has no scriptural authority. 
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iT Na, not. Anufi, atom. m Atat, not that, namely opposite^ 

Ana. &uteh, because of a & uti or scriptural text, ?f?r Xt, » thus - ^ 
Chet, ifT H Na, not. ??HT Itard, the other, namely, the Supreme Self and not 
the jlva self. Adhikarat, because of the context or topic, 

20. If this he said that “ the soul is not atomic because 
there is scriptural text contrary to that, we reply, it is not 
so. That text refers to the Supreme Self, because that is 
the context.—238. 

COMMENTARY. 

(Puna-pakm).—The jtva is not atomic, says the Purva-paksin, 
because in the Brihaclaranyaka Upanisad he is described as infinite. The 
original text is given below (IV. 4. 22): 

*3 sjt UNJUST HTcflT ^ 

5RTT ^ *1 *35^’ 

m%*T wtftaR ^ v* «w ^ijnfrr- 

cTilcf 5nH«!3T 

gih^fcT cw£pr smTf^T ^T^d*i«0»5r { sra^r^r I 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Pranas, the ether within the heart. In it there reposes the ruler of all, the Lord of 
all, "the king of all. He does not become greater by good works, nor smaller by evil 
works. He is the Lord of, all, the king of all things, the protector of all things. He is 
a bank and a boundary, so that these worlds may not be confounded. IJnUunapfis seek 
to know him by the study of the Veda, by sacrifice, by gifts, by penance, by fasting, 
and he who knows him, becomes a Muni. Wishing for that world (for Brahman) only, 
mendicants leave their homes. 

Here the Atma is described as Mahat or great, it therefore cannot 
be small or atomic. This objection is raised in the fiist pait of the 
Sutra and the answer is given in its second half. 

(Siddhanta ).—The Atma referred to in this Sruti is not the Jtva 
atman, but the other or the Parana Atman, because the topic here is of 
the Supreme Self, and not of the individual soul. No doubt the subject 
is started in the Briliad-aranyaka Upanisad, IV. 3. 7, by the following 
description of the jiva self:— 

snritft toww! urog gsrciaifft: gsm *=r hur: 

create *iWr 

wftf i 

Janaka Vaideba said WJio is that Sell?” 
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Yajaavalka replied:—“ He who is within the heart, surrounded by the pranas 
(senses), the person of light, consisting of knowledge. He, remaining the same, wanders 
along the two worlds, as if thinking, as if moving. Daring sleep (in dream) he transcends 
this world and all the forms of death (all that falls under the sway of death, all that is 
perishable.) 


let in the middle IV. 4. 13, the topic started is that of the Supreme 
Self and consequently the word Mahat refers to Param Atman and not 
to the Jiva. The passage is given below :— 


| srfopr ate: i te^r % 

w crw 3 «£f ii \\ ii 

Whoever has found and understood the Self that has entered into this patched- 
together hiding-place, He indeed is the creator, for He is the maker of every thing, His 
is the world, and He Is the world itself. 

This verse and the verses which follow it all describe the Supreme 
Self and consequently the word Mahat used in one of these verses (IV. 
4. 22) cannot refer to the jiva4tman but shows the greatness of the 
Supreme Self, To understand the whole argument, those verses are also 
given below :— 

ft* SRTtSST | q 

11 la n ^flr>sr«rr 1 £?oh 

* ?r%r 11l^ 11 1 

sqtfci^rf aftfteglWretercnj. 11 1% n qs^r qs^sw ^iqrersr srfar- 
fs?r: 1 erfcsr vr=JTR 11is 11 anrcrf?r 

Ft*** sN- 31 % Frrasgagr 3 *r«PT?q^ 11 \<c n «r ^rrj- 

^ fas** 1 aj^r; ^ jjcjpnsitfa q ^ ii i«. 11 

^ 1 ter: q* 11 ro u 

cr^r terq srnt jsffcr shins* 1 sri^vqrqrfsiftesnwa* 
^ cffacT 11 Rl || 

14. While we are here, we may know this ; if not, I am ignorant, and there is 
great destruction. Those who know it, become immortal, bub others suffer pain indeed. 

15. If a man clearly beholds this Self as God, and as the Lord of all that is and 
will be, then he is no more afraid. 

16. Ho behind whom the year revolves with the days, Him the Gods worship as the 
light of lights, as immortal life. 

17. He in whom the five beings and the ether rest, him alone I believe to be the 
Self,—I who know, believe Him to be Brahman; I who am immortal, believe Him to be 
immortal. 

18. They who know the life of life, the eye of the eye, the ear of the ear, the mind 
of the mind, they have comprehended the ancient, primeval Brahman. 

19. By the man alone it is to be perceived* there is in it no .diversity. Be who 
perceives therein any diversity, goes from death to death. 

20. Ibis Eternal Being that can never be proved, is to be perceived in one way 
only; It is spotless, boyoud the ether, the Unborn Self, great and eternal. 
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21. Let a wise Brahmana, after he has discovered Him, practise wisdom (meditation). 
Lot him not seek after many words, for that is mere weariness of the tongue. 

SffTRA II. 3. 21. 

Sva-^abdali, its own word, the very word Anu or atom. 
Unmanabhy&m, on account of the measure : or comparison, Cha, and. 

21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also given in the 
scriptures.—239. 

COMMENTARY. 

In the Mundaka Upanisad, II. 1. 9, already quoted before, the word 
“Anu” is directly applied to the soul. Similarly, comparison of the soul 
is made with very small things, to show its measure or size. The word 
Unmana means “measuring a thing by comparing it with another.” 
Thus in the Sveta Avatar a Upanirfad, V. 9, we find the following com¬ 
parison :— 

¥TFtT *3 || 

The jiva is to be known as ptfrt of the hundredth part of the point of a hair divided 
a hundred times, and yet it is to become immortal, and mukta. 

The word “Anantya” in the above verse does not mean infinity but 
deathlessness, namely Mukti. The word ‘Anta” means death. The con¬ 
dition of deathlessness is called “ Anantya.” These two scriptural texts— 
the direct statement of the Mundaka Upanisad, and the simile of the 
^vetasvatara Upanisad show that the soul is atomic. 

If it be objected that soul being atomic must be confined to a parti¬ 
cular portion of the body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

SOtBA II. 3. 22. 

II * U i II 

gafiftpi: Avirodhah, non-conflict, non-contradiction, Chandana- 

vat, like sandal-wood, 

22. There is no contradiction, because the sensation 
is felt as in the case of sandal oil.—240. 

COMMENTARY. 

A drop of sandal oil of the first quality called Hari Chandana placed 
in one part of the body causes a pleasant sensation all over the body, 
similarly, the soul though residing in a particular portion of the body 












VEDAmA-SUTEAS. II ADHYAYA. 



perceives all that is going on throughout the world. Thus it is in the 
Brahraanda Purana :— 

iTinratWT arra fagfo | 

urn ajicir sid^Tfci || 

This soul though of the size of an atom pervades the whole body, just as the drops 
of Hari Chandana, placed in a particular part of the body, pervade throughout the body 
with their pleasant sensation. 

Soul dwells in the heart. 

StfTRA 11.3.23. 

H * I \ I II 

Avasthiti, residence, abode, Ircfcgrgr Vai^esyat, on account of 
specialisation, fir* Iti, thus. %*r Chet, if. ?f Na, not. Abhyupa- 

gamat, on account of acknowledgment, on account of acceptance, Hridi, 
in the heart, ft Hi, because. 

23. If it be said, “ the sandal drop has a particular 
abode, while the soul has no such abode; and therefore it 
is not atomic ; we say this is not so, because it is acknow¬ 
ledged that the soul has a particular abode, namely, in the 
heart.—241. 


COMMENTARY. 

We see the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to be in any particular part 
of the body ; nor can we infer its existence in any particular part of the 
body, for the reason would show that it must be all-pervading throughout 
the body, because it perceives the sensation throughout. The illustration, 
therefore, of the sandal oil is not to the point. This objection is answered 
by the latter part of the Sutra. There is no occasion to employ our reason 
in trying to find out the particular spot of the body where the soul 
resides. The scripture, distinctly mention that the soul resides in the 
heart. Thus in the Prasha Upanisad (III. 6) we find :— 
ffr STU 5TTOT 
The Soul is in the heart. 

In the next Sfitra, the author shows his final opinion, declaring that 
though the soul is atomic, it can perceive sensations all over the body, 
through its rays; as shown in the case of a flame; and even thus there 
would be no conflict. 

SfjTRA II. 3. 24. 

II R \\ I Rtt || 

GunSt, on account of its quality (of intelligence), Va, or. fHtTftsqa 
^loka-vat, like light, 










24. Or the soul may pervade the whole body, by its 
quality of intelligence, as the flame pervades the whole room 
by its rays.—242. 

COMMENTARY. 

The soul, though atomic, pervades the whole body by its attribute 
of intelligence, namely, by its power of sentiency just as light. The sun 
or a candle, though placed in a particular spot, illumines the whole universe 
or the room, by their rays. Similarly the soul, though residing in the 
heart, perceives all sensations. As says the Lord in the Gita (X! 11, 33):— 

srsrsNt cpu urccr h \\ it 

As the one sun illumineth all this universe, soHhe soul illumines the whole of this body. 

You cannot say that the rays of the sun are particles detached from 
it, and spread themselves all over the world ; for if it were so, then the 
sun will be constantly losing its mass and decreasing in size; but this 
is not the case. Moreover, gems like rubies, etc., give out rays of light 
without losing tlieir weight, as may be observed by any one. In the 
case of gems, we know that no material particles are given out by them. 
Their light is their quality, and not any portion of their substance. 

Note ,—This theory is however now an exploded one. The raj s of the sun are really 
particles of matter, so light that they cannot be weighed. The loss of the sun’s mass is 
constantly being replenished by the fall of meteors into it. In the case of gems, like 
radium, which emit light, it is a scientific fact that that light is matter and a portion of 
the substance of the radium and not its quality. Similarly, the soul pervades the body, 
by its light which is really a substance of the soul. The highest vesture of the soul con¬ 
sists of the Karana t arira and it is through the particles of this Karana Sarira that the 
soul comes in contact with the external world, namely, its body. The Karana fe'arira is 
constantly being replenished by the matter of the highest plane. 

In the above Sfltra it lias been shown that a quality can function in a 
place apart from the substance of which it is the quality. As light can 
function and illumine an object in a place different from the place where 
the flame is, of which the light is a quality. The author shows this by 
another illustration. 

SUTRA II. 8. 25. 

II *1 ^ | n 

Vyatirekah, distinction, difference, Gandha-vat, like the 

odour. 7m Tatha, thus. f| Hi, verily, t&qfa Darsayati, the scripture shows 
or declares. 

25. The quality may function in a place distinct 
from the thing qualified, as in the case of smell, for thus 
the scripture also declares.—243, 
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COMMENTARY. 

As smell of flowers and the rest, being the quality of flowers, 
etc., are perceived even in a place distinct from the objects of which they 
aie the qualities, so the sentiency, which is the quality of the soul, may 
function in head, feet, etc., namely, in places other than the heart, where 
the soul dwells. The scripture also declares this, for we find in the 
Kamfltaki Upanisad the following (IJL 6) 

sram 3T3f wmm Wtfer xmr sro xm* 

JTsrar stsrar sfrsr 

shirt fop shttsii foprc ^fraror- 
HISTtfo SI^TT SRRJT SElftf QfJnWT 

imftfo awfewratfo 

qr^T smusgi «npwrt ^ srt mrftfo stirlrar ferc sj^pN fo^r 

fo*ld«4 *KU4MIHlfo || % || 

Having by Prajna (sentiency or the power of feeling) taken possession of speech 
(tongue), he utters by the tongue all words. Having by sentiency taken possession of 
the nose, he smells all odours. Having by sentiency taken possession of the eye, he 
sees all forms. Having by sentiency taken possession of the ear, he hears all sounds. 
Having by sentiency taken possession of the tongue, he obtains all tastes of food. Having 
by sentiency taken possession of the two hands, he performs all actions. Having by 
sentiency taken possession of the body, he obtains pleasure and pain. Having by senti¬ 
ency taken possession of the organ, he obtains happiness, Joy and offspring. Having by 
sentiency taken possession of the two feet, he performs all movements. Having by senti¬ 
ency taken possession of the brain (dhi), he generates all thoughts and perceives all 
thought-forms. * 

Though the smell of a flower extends to a great distance from the 
flower, yet it is not cut off from it, just as the light of a gem, like radium, 
though extending to a great distance is not cut off from the gem. As we 
find in the following Smriti. 

siqgw i w g Srs; *par i 

g fa a rcW cf Rrere fo irfo ra q , n 

If any one finding smell in water may say, the smell is the quality of water, he Is 
verily mistaken ; for smell is always the quality of earth, though it may be found in 
different places, such as in water or air. One mistakes the air or water to have scent, 
because temporarily the seent has taken these objects as its place of manifestation. 

In the Sruti we find it declared :—(Prajna IV. 9). 

«vr % z&j smn ettctt isifoai jrtt ftwwiaw 3^ 1 

33 snarer qrofa ga 11 «. 11 

For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible self. 

(Doubt ).—Now arises the doubt, whether intelligence which is an 
attribute of the soul is eternal or not. 
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{Purva-'pakqa )—The Purva-paksin says, the soul' is inert like stone ; 
and intelligence manifests in it, when mind comes, in contact with it. 
Had intelligence been a permanent quality of the sou], ti^en it would not 
have been lost in deep sleep; when according to all texts '^nd experience, 
the soul knows nothing. The intelligence of the soul is therefore an 
accidental quality, manifested in the soul by its contact with mind; just 
as the fire which is not the quality of the iron, manifests in the iron when 
it is heated in the fire. Had knowledge been the permanent attribute 
of soul, then it would not have been lost in deep sleep. Moreover, if 
intelligence were the natural and inseparable quality of the soul, then 
there was no necessity of an organ of intelligence like the mind ; for just 
as if seeing was the invariable attribute of the soul, there would be no 
necessity of an organ like the eye to perceive an object. In fact, the 
oruti which declares that the soul has no consciousness in deep sleep, and 
the £>ruti (Brihad-^ranyaka IV. 5. 14) which declares that the attributes 
of the soul are never lost, but are eternal and indestructible, conflict with 
each other. Hence it follows that the intelligence is an accidental quality 
of the soul. 

{Siddhdnta )—Intelligence is a permanent attribute of the soul, as is 
shown by the following Sutra. 

SflTRA II. 3.26. 

ii m i ^ ii 

Prithak separate, Upade^at because of teaching or state- 

men t. 

26. The intelligence of the soul is permanent, be¬ 
cause there is a separate statement in the scripture to that 
effect.—244. 

COMMENTARY. 

Tu the text of the Praslna Upanisad as well as in that of the Bj-ihad- 
aranyaka. we find a distinct statement made to the effect that the attributes 
of the soul also are eternal. The Brihad-aranyaka Upanisad (IV, 5. 14) 
distinctly says that not only is the jiv&tman imperishable, but its qualities 
also are indestructible. It is not by contact with mind that the soul mani¬ 
fests its quality of intelligence, for both being partless there can be no 
contact between them. The intelligence of the soul becomes obscured 
when it turns its face away from the Lord, and it manifests when this 
obscuration is destroyed by turning its face towards the Lord. As we find 
in the following text of Saunaka:— 

tren * fforSr i 

Bfcqa wii \\\ 
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5T I 

^•sr a rf^TO p J?t: || R |( 

?r«ir i 

snurc^ h 3 Ftr% rs?it q g r refrl r % & ffo n \ 11 

As by rubb>ing off the dust from a gem the light is not created in the gem, but the 
light, which* ? *s the hiherent attribute of the gem, manifests itself owing to the removal of 
one covering dust, similarly the intelligence of the soul manifests itself when the faults 
are removed. As by digging the earth, water comes out of a well, but is not created by 
the act of digging, similarly the soul manifests its intelligence when the layers of 
ignorance concealing it are removed ; just as the water of the spring bubbles up when the 
super-incumbent layers of earth are removed by digging. In fact when the obscuring 
faults are destroyed, the innate qualities of the soul manifest themselves ; they are not 
created, because they are the eternal attributes of the jiva. 

The text of the Rrilmd-aranyaka Upanisad (III. 7. 22) says:— 

% %3rr% sr * %af to srfrc 3 tt 

ar WRjRqWjeP 11 rr ii 

He who dwells in Vijtlana (knowledge, jivatma), and within knowledge, whom know¬ 
ledge does not know, whose body knowledge is, and who pulls (rules) knowledge within, he 
is thy Self, the puller (ruler) within, the immortal. 

This declares that the soul is knowledge, and not the knower. The 
apparent doubt raised by this Sruti is answered in the next Sutra. 

SUTRA II. 3. 27. 

tfgZmi \ 5TTIR U I ^ n 

^ Tat, that, tpr Guna, quality, that quality or those qualities, on 
account of the quality or qualities of that, that quality, namely, the quality of 
intelligence or knowledge. SaratvAt, being the essence. t*H Tat, that, 

namely knowledge, stJtRtfT: Vyapadesah, designation. Prajfia-vat, like 

the term PrAjna, when applied to the Lord. 

27. The soul gets the designation of knowledge, be¬ 
cause that quality is its essential attribute, as the Lord 
Visnu is called Prajua or omniscience, because it is His 
essential attribute.—245. 

COMMENTARY. 

Though the jiva is the knower, yet it is sometimes designated as 
knowledge, because that quality of knowledge is its essential nature. The 
word ‘Sara ’ means a quality which never can be discarded, which is the 
essential nature of the thing, the absence of which makes the thing non¬ 
existent. The above text of the Bfihad-aranyaka Upanisad no doubt 
designates the soul by the term knowledge and not knower, but it is just 
like the other texts of the same Upanisad where the Lord Visnu is called 
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Trath, Knowledge and Infinity, and which does not mean that the Lord is 
not Omniscient, because He is called Omniscience; that He is not the 
Knower because He is called Knowledge, etc. In fact, these texts show that 
the soul is Knower and its essential attribute is knowledge. The next 
sfitra shows this more clearly. 


SUTRA II. 3. 28. 

n * i \ i v» 

Yftvat, wherever, so long as. 'Sfnq Atma, the soul, the individual 
self. Bhavitvat, on account of existing, ■q- cha, and. H Na, not. 

?rq: Dosah, objection, fault. q?r I'at, that, syfan?; DardauAt, on account of 
being seen. 

28. There is no objection in designating the soul, 
whose essential nature is knowledge, as knower also, be¬ 
cause the knowledge exists so long as the self exists, and 
this we observe also.—246. 

COMMENTARY. 

there is no fault in our reasoning if we assert the soul to be 
both knowledge as well as the knower. We perceive that the knowledge 
of the soul is co-eternal with the soul, and exists so long as the soul 
exists, namely, for ever. The soul verily exists from beginningless time to 
eternity, and such is also its knowledge. An illustration of this we 
observe in the case of the sun. The sun and its light are co-eternal, and 
the sun though essentially luminous, is also the maker of illumination of 
others; it is both the light and the illuminator. And so long as the sun 
will exist, we can apply both these designations to it, and though the two 

are really identical, yet they appear as two, hence their different desivna 
tions. b 

An objector may say, knowledge is an attribute of the soul and is 
not eternal, because it does not exist in the state of deep sleep and it 
originates because there are objects of knowledge to produce it Thia ' 
answered by the following Sutra. ‘ 18 

SffTRA II. 8. 20. 



II ^ I jU ^ || 

PuAstvAdi-vat, like the virile power, like the power ofn, 
creatibn. gfu, but. m* Asya, its,namely,, of knowledge, mrSatah fu 
existing^ *fSisnr%ft«Trg[ Abhivyakti-yogAt, on account of manifestation ’ ° ^ 

29. But this knowledge always exists in the soul 
even in deep sleep (though in latency) like the procreative 
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and other powers in the child, and there is manifestation 
of it only in the waking state.—247. 

COMMENTARY. 

The word “ but” is employed in order to set aside the objection above 
raised. The word “ Na ” is understood in*this Sutra. It is not the case 
that in deep sleep knowledge does not exist, but it originates in the waking 
state. Why do we say so? Because this knowledge exists, though 
potentially, even in the state of dreamless sleep, and makes its manifesta¬ 
tion only in the waking state. An illustration of this is seen in the case 
of virile power and others. They remain latent in an infant, though these 
powers exist in the soul yet they are not apparent, it is only in youth that 
they manifest themselves. Similarly, the knowledge exists even in Su^upti, 
though it manifests itself in the Jagrata and Svapna. The scripture itself 
shows that there is such manifestation, and that knowledge does exist 
even in deep sleep. In the Brihad-aranyaka Upanisad (IV, 3. 30) and the 
rest we find the following :— 

*r|r crar firsTRrfcr frsrrcijrr firsrr^l ftsrRrfcr h % fwgf€irr%- 
frsj^sfiRTi^mr 3 ^fi[ 3 rT*tarT^ 11 

And when (it is said that) there (in the Susupti) he does not know, yet he is knowing, 
though he does not know. For knowing is inseparable from the knower, because it cannot 
perish. But there is then no second, nothing else different from him that he could know. 

This shows that knowledge exists even in Susupti, but it does not 
manifest itself because there are no external objects to manifest, it. 
Otherwise the jiva itself could not exist in a state of deep sleep. It is 
the conjunction with the senses which is the exciting cause of knowledge 
and manifests it. Had knowledge not at all existed in the soul, it could 
never have manifested itself in the waking state, as when the virile 
power is not in a man, as in congenital eunuchs, it never manifests itself, 
even when such eunuchs attain youth. Therefore, it is established that 
jiva is atomic in size, has knowledge for its essential, nature, and that 
this attribute knowledge is the eternal property of the soul. 

Now the author refutes the view of the Safikhya philosophers who 
maintain the opposite doctrine, namely, that the knowledge of the soul 
is not eternal. 

(P(xrva-pak§a). —Now the Phrva-paksin says, it is appropriate to 
assert that soul is mere knowledge and all-pervading. It is all-pervading 
because its effect is perceived everywhere. Had it been atomic it. would 
not have perceived pleasure and pain in all parts of its body. HafL it 
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been of medium size, tlien it would be non-eternal, which is not accepted 
by any orthodox school of philosophers. 

( Siddhdnta .)—The following Sutra sets forth the SiddhAnta view. 

SUTRA, it 8. 30. 


II R I * I II 

R?T Nitya, always, permanent. 3 < T5Tri v J IJpalabdlii,"perception, conscious¬ 
ness. s ?r37vTr« v J An-upalabdhi, non-perception, non-consciousness, gejp: Pra- 
sangah, result, consequence, Anyatara, otlierwise, either of the two. 

Niyamali. restrictive rule. Va, or. Amatha, otherwise, namely, 

if the soul were mere knowledge and omnipresent. 

30. Otherwise there would he permanent conscious¬ 
ness or permanent unconsciousness, or else a restriction 
with regard to one or the other. —248. 

COMMENTARY. 

If the view be maintained that the soul is mere knowledge tin cl omni¬ 
present, then would result the undesirable consequence that it would be 
either always conscious, or always non-conscious. Not only this, there 
would be a restriction or prohibition with regard to one or the other. The 
sense is this. Tt is a well known fact, that there is consciousness and non¬ 
consciousness. Of these two states, if the cause were a soul which was 
omnipresent, and mere knowledge; then these two states would be per¬ 
ceived simultaneously and always, by all people. If such a soul be the 
cause of consciousness only (but not of unconsciousness) then no one no 
where would ever be unconscious. If the soul be the cause of non-conscious¬ 
ness, then no one nowhere would ever be conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and the 
soul is conscious when it is in contact with the sense organs ; and it is 
unconscious when there is no such contact. For according to your theory 
the soul being omnipresent is always in contact with sense organs More¬ 
over in this theory all souls being omnipresent, are in contact with all 
bodies, and therefore should experience the pleasure and pain everywhere 
This Sutra also indirectly refutes the view, that the particular experiences 
which a particular soul undergoes are the results of its past Karma and 
its Adrift*, which Adrift* depends upon the particular thoughts and 
desires entertained by that soul. The objection raised in this Sutra 
applies to systems cognate to the SMkliya. In our system the soul beirur 
atomic is separate for every other separate body, and so our theory i s n * t 
open to this objection. Though it is atomic, it can work in all places, in 
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succession, not simultaneously; and hence the objection based on the 
souls being omnipresent does not apply to this theory. The atomic 
soul perceives the pleasure and pain, by the pervasion of its attribute, 
as has already been mentioned in Sutra II. 3. 24. 

Note.—The Sankhya theory is that souls are many, separate for every body, but 
every soul is omnipresent and pure knowledge. 

The Sankhya Sflfcra, VI, 36, declares that Pradhana is all-prevading, and VI 45 that 
the souls are many. And Stitra, VI 59, declares that the soul is all-pervading. 


Adhikarana XIV.—The Jiva is an agent. 

Now the author considers the following text of the Taittiriya 
Upanisad (II. 5. 1). 

firerw m' rrgfir i crgfoft sr i ftsrm &rr, stir i air i 

an ^ i ?renrirer sraRjfcr i srftS: trroiSiT i 

ffcT || 

Vijnana performs the sacr iflce, it performs all sacred acts. All Devas of the senses 
attend upon Vijn&na as the groat, as the oldest. If a man knows Vijnana as the great, 
and if he does not swerve from it, he leaves all evils behind in the body, and attains all 
his wishes. 

(Doubt )—Now arises the following doubt. Is the soul, described 
in the above text by the word “ Vijn&na,” an agent ? It apparently is, 
for thetext says “ Vijnana or soul performs all sacrifices/’ and all the 
devas of the senses are attendant upon Vijnana. But, says the Pdrva- 
paksin, the soul is not an agent, because we have the following text to 
the contrary.—(Katli. II. 18.) 

srr faqf^rsrPT fcrf^rer ftw 

5TT53r^TS^;qTT%T ^ Totft || II 

The Soul is not born, it dies not; it sprang from nothing, nothing sprang from it. 
The ancient is unborn, eternal, everlasting, he is not killed, though the body is killed. 

This text of the Katfia Upanisad declares that the soul is not an 
agent, bat that Prakriti is the agent. The Git& also says to the same 
effect (III, 27):— 

%?IHTWTFr JJ&: I 

All actions are wrought by the qualities of nature only. The self, deluded^ by egoism, 
thinketh : “I am the doer.” 

So also Gita, XITI. 20 

rif frg: I 

3^5 || 

Matter is called the cause of the generation of causes and effects, Spirit is called 
the cause of the enjoyment of pleasure and pain. 
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Therefore we have the following:— 

iPAwa-pak-sa ).—The soul is not an agent, Prakriti is the agent. 
By realizing the truth one comes to know that she is the trim agent 
while one wrongly attributes to himself the idea of agency. The soul 
is merely the enjoyer of the fruit of action, and not an agent. 

(Siddhavta).— To this Pbrva-paksa the answer is given by the 
following Stilra which declares that the soul is an agent. 

sCtTRA II. 3. 31. 

H* i S iWl 

Karta, agent. Sastra-artha-vattvftt, on account of the 

scripture having a purport. 

31. The soul is alone the agent, and not the Pra- 
kriti, for thus the scriptures can have a rational interpreta¬ 
tion.—249. 

COMMENTARY. 

The jiva alone is the agent and not the gunas of Prakriti. Why 
do we say so ? Because the scriptures can have no purport if the gunas 
were the agents. In the scriptures we find injunctions like the follow¬ 
ing ; -_“Let the person who desires heaven perform sacrifice.” “Let 
‘ the person meditate cn the Supreme Luminous Self,” etc. These 
texts can have a meaning only if the sentient souls were the agent, 
for agent alone can enjoy the fruit. They are meaningless if the 
gunas were to be tbe agents, for if the non-sentient gunas were the 
agents, the injunctions would not have been addressed to the sentient 
souls, but to the insentient gunas. Tlie object of the scriptural injunction 
like the above is to produce in the soul a motive or desire to perform 
certain actions, in order to enjoy certain fruits. The injunctions produce 
the idea in the soul that certain acts are followed by certain results, and 
when that idea is produced, then the soul enters upon action, in order to 
enjoy the fruits thereof. This idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakriti, which 
is insentient and consequently incapable of having any such conception, 
Therefore, Prakriti is not the agent but tbe soul. 

In the next Sfttra the author further shows that soul is the agent. 

Note .—The following quotation from Rftm&nuja gives a more detailed reasoning. 

If a non-sentient thing wore the agent, the injunction would not be addressed to 
another being {viz. to an intelligent being—to which it actually is addressed). The term 
“s&stra” (scriptural injunction) moreover comes from Sas, to;command, and^commanding 
means impelling to action. But scriptural injunctions impel to action through giving 
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rise to a certain conception (in the mind of the being addressed), and the non-sentient 
Pradhana cannot be made to conceive anything. Scripture, therefore, has a sense only, 
if we admit that none but the intelligent enjoyer of the fruit of the action is at the same 
time the agent. Thus the Pfirva Mimamsa declares “the fruit of the injunction belongs 
to the agent ” (HI. 7.18). 

The Pdrva-paksin had contended that the text “if the slayer thinks, &e.,” proves the 
self not to he tho agent in the action of slaying, but what the text really means is only 
that the Self as being eternal cannot be killed. The text, from Smriti, which was alleged 
as proving that the gunas only possess active power, refers to the fact that in all 
activities lying within the sphere of the samsara, the activity of the Self is due not to its 
own nature, but to its contact with the different gunas. The activity of the gunas, 
therefore, must be viewed not as permanent, but occasional only. In the same sense 
Sm.riti says “ the reason is the connection of the soul with the gunas, in its births, in 
good and evil wombs” (Gita, XIII, 21). Similarly it is said there (XVIII. 16) that “he who 
through an untrained understanding looks upon the isolated Self as an agent, that man 
of perverted mind does not see,” the meaning being that, since it appears from a previous 
passage that tho activity of the Self depends on live factors (as enumerated in SI. 16), 
he who views the isolated Self to be an agent has no true insight. 

SUTRA II. 3. 82. 

IIRI \ I S* It 

Vihara, play, sporting about. Upades'at, on account of 

declaration. 

32. The soul is the agent, because the scripture de¬ 
clares that even in the state of Mukti it has pleasant activi¬ 
ties.—250. 


COMMENTARY. 

In the Clihandogya Upainsad the soul of the Mukta is thus des¬ 
cribed, (VIII. 12. 3) 

ftwracT riw qtifcr srrfafrigft 

srinr&'B *tot sraus 

stt^r 5^: it ^ ii 

He through whose grace this released soul, arising from its last body, and having 
approached the Highest Light, is restored to its own form is the Highest Person, The 
Mukta moves about there laughing, playing and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past Kalpas. (So great is his ecstacy) that 
he does not remember even the person standing near him, nor even his own body. And 
as a charioteer is appointed by his master to drive the carriage, just so is this Prana 
appointed to drive this chariot of the body. 

This shows that even the Mukta jtva plays about. Thus we arrive 
at the conclusion that mere activity is not the cause of sorrow, (for then 
the Mukta jivas would not have been active), but it is perverted activity 
alone which is the cause of paia, or to use the technical phrase of the 
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Gita, “ It is the connection o£ the Soul with the Gunas which is the cause 
of pain.” 

strTRA II. 8.33. 


ll *i * l \\\\ 

LJpadanat, on account of taking up, moving, seizing. 

33. The soul is agent because in the state of sleep it 
takes the Pranas along with it.—251. 

COMMENTARY. 

In the Brihacl-firanyaka Upanisad (II. 1. 18.) we find the following :—• 

^rl^irniTaRfcr ct ^TJFGr ^aFqrfaT 

But when he moves about in sleep (and dream), then these are his worlds. He is, as 
it were, a great king; he is, as it were, a great Brahmana ; he rises, as it were, and he 
falls. And as a great king might keep in his own subjects, and move about, according to 
his pleasure, within his own domain, thus does the soul control the various pr&nas and 
move about, according to his pleasure, within his own body. 

In the Gita also we find (XV. 8).:— 



When the soul acquireth a body and when he abandonetk it, he seizetli these and 
goeth with them, as the wind takes fragrances from their flowery receptacles. 

This shows that the jiva is an agent, because it takes up the Prana. 
As the magnet draws the iron, so the jiva draws the Pranas No doubt, 
the Pranas are the agents in seizing external objects. They are the agents 
in all physical activities of the body, but the soul is the direct agent in 
catching hold and seizing the Prana, and making it work or not work. 
There is no other agent with regard to the taking up of Prana. 

The author gives another reason in the next Sutra. 

SUTRA II. 8. 34. 

terrqf firo&r: ir m » 

Wt'K'Uf?!. VyapadesAt, on account of direction, designation. ^ Clia, and. 
foarrar* Kriyayam, in action, in the performance of sacrifices. ^ Na-chet, 
if not so. Nirdesa, grammatical construction Vipavyayali, differ¬ 

ence, opposite. 

34. The soul is an agent also on account of the scrip¬ 
tures directing it to perform actions. If it were not the 
agent, the grammatical construction would have been 
different.—252. 
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COMMENTARY, 

In the Taittiriya text, already mentioned before under Sutra II. 3. 
31, the word “ Vijh&na ” is used in the nominative ease, meaning “ the 
soul performs the sacrifice, it performs all works/ 7 This shows that the 
soul is agent principally in all worldly and Vedic works, and it is the 
soul which is designated as performing all works sacred and secular. If 
the word “ Vijnana 77 there, did not denote the soul, but the Buddhic 
principle, then the grammatical construction would have been different. 

It would not have been put in the nominative case, but in the instrumental 
case—instead of “ Vijnanam 77 the form would have been “ VijMnena,” for 
Buddlii is merely the instrument of action and could not be put in the 
nominative case. But the text does not show it so. If Buddhi were the 
agent, then we have to imagine some other instrument through which it 
performs action, for all activities are accomplished through instruments 
only. Therefore the dispute is nominal only, for there is no agency with¬ 
out air instrument, and where an instrument is spoken of as an agent, 
there the agent and the instrument are considered indentical. 

An objector may say, if jlva was the agent, then he would create 
only that which was beneficial to it, and not that which was injurious, for 
an agent is always independent. This is no valid objection. Though the 
jiva intends to create all conditions beneficial to itself, yet owing to the 
counteracting force of its past karmas, which are concomitant causes, 
sometimes its efforts result in producing undesirable effects. Therefore, 
it follows that the soul alone is the agent. 

This being so, the texts which declare that soul is not an agent are 
to be explained as declaring that the soul is not an independent agent. Its 
activities are dependent on the will of the Lord. 

The scriptures—says an opponent—do not really mean to say that the 
soul is an agent, because the soul suffers pain; and had it been the creator 
of its conditions, it would not have suffered pain, for it would have created 
such conditions only which would have been joyful. This argument goes 
too far, for then the texts which declare explicitly that a man should per¬ 
form full-moon and new-moon sacrifices are to be explained in a different 
way, namely, that Buddhi has to perforin these sacrifices, not man. Thus 
the non-agency of the soul would make the scriptural texts absurd. 

The author now shows the objections to which the theory of 

Pradhana being the agent is open. 

sOTRA II. 3.35. 

3W?^r=r^f^TO HRi *UVH 

. ... V.' - 


SP.A 
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Uplabdhi-vat, like perception, like the case of sentiency or non- 
sentiency as in Sutra II. 3. 20. 3TR2IH.* Aniyamnh, want of determinaleness, 
want of definiteness. 

35. If the soul were not the agent, then there would 
he indefiniteness of all activities, just as in the case of con¬ 
sciousness, if it were all-prevading —253. 

COMMENTARY. 

In the previous Sutra (II. 3. 30) it has been shown how indefinite 
would be the consciousness of the soul if it wei'e omnipresent. On similar 
reasoning it can be shown that if all activities belong to Prakriti, and not 
to the soul, then there would be similar vagueness with regard to all 
activities. For Prakriti being all-pervading and the common possession 
of all souls, all actions would result in producing experiences in all souls, 
or in not producing experiences in any soul. 

• Note—As air is all-prevading, any vibration in air such as sound, produces the same 
sensation in all persons, similarly Prakriti, being all-pervading, any activity in or of 
Prakriti will produce the same experience in all souls, and any inactivity would stop the 
activity of all souls. 

You cannot say that the activity of the Prakriti in a particular 
locality would only produce experience in that soul, which, is in proximity 
with it, and not in another which is at a distance from that locality, (as 
sound is heard by persons near its source, and not at a too great distance). 
For in your theory the souls being equally omnipresent with Prakriti, will 
experience the activities of Prakriti, wherever it may be active, for its 
proximity with Prakriti is present everywhere. 

SflTEA II. 8. 86. 

|| R m ^ II 

j^akti, power. Viparyayat, on account of difference or inver¬ 

sion. 

36. If Prakriti were the agent, then there would he 
the inversion of the power of enjoyment attributed to the 
soul, and that power of enjoyment would belong to Prakriti. 
—254. 

COMMENTARY. 

If Prakriti were the agent and not the soul, then the Power of 
enjoyment which is attributed to the soul, must be attributed to Prakriti, 
for enjoyment always is experienced by the agent, and not by a third 
person. There is no such vicarious punishment or reward. If a man 

11 
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does an act, lie experiences its result, and not a third party. If Prahjdti 
be the agent, there is no reason why the soul should be the enjoyer. In 
the ^vet&rfvatara Upaniead (I. 8) the existence of the soul is established, 
because it enjoys the fruit of its action. If the soul were not the agent, 
that argument also will be invalid. For this reason also soul is the agent, 
for vicarious suffering or enjoyment is unreasonable. 

sClTRA II. 3. 37. 


HR.WW* * 

SamAdhi-abhAvat, on account ot the absence of Sam&dhi, 

^ Lha, and. 

37. If Prakriti were the agent, then there would be 
the absence of Samadhi also.—255. 

COMMENTARY. 

The theory that Prakriti is the agent is open to this objection also, 
that under it Samadhi itself becomes impossible ; and consequently there 
can be no release, because Samadhi is the instrument of release. Now 
Samadhi consists in the realisation of the idea ‘ 1 am separate from I ra- 
ltriti.’ If Prakriti were the agent, then the Prakriti would have to formu¬ 
late this notion, “ 1 am separate from Prakriti,” which would mean “ I am 
separate from myself.” Now Prakriti cannot formulate any such notion, 
because it is non-intelligent; and because the idea itself of being separate 
from one’s ownself is an impossible notion. Even the extremists who 
would attribute no activity to the soul are forced to admit its acti vity so 
far as Mukti is concerned. They admit that it is the soul which by its 
effort of Samadhi realises its difference from Prakriti and thus gets Mukti. 
But if the soul were absolutely inactive this effort of realising Samadhi 
would be impossible for it. Hence it follows that the soul alone is 

the agent. 

Adhikarana XV. —Activity is an essential attribute of the 
soul, though it may not be always actually active. 

' Now the author shows by an illustration, that the soul is active by 
its inherent power, as well as by employing instruments. 

sCTTRA II. 8. 88. 

sror ^ ll * l * l **« 

Yatha, as ^ Cha, also, and. RW Taksa, the carpenter. 3WR Ubba- 
yatha, in both ways. 
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38. The soul is active in both ways like unto the 
carpenter.—256. 

COMMENTARY. 


As a carpenter is agent in the act of carpentry through the medium 
of his instruments such as axe, plane, saw, borer, etc., and is agent also 
directly in the act of holding those instruments and grasping them in 
his hands, so also the jiva is an agent in a two-fold sense. It works 
on the external world indirectly through the instrumentality of the sense 
organs, and it is also directly agent in the act of controlling the pranas. 
In other words, the soul has double agency, one through the prana, 
the other by seizing hold of the prana itself and directing it into different 
channels. This explains why in certain scriptural texts agency is 
attributed to Matter and not to the Soul. It is because importance is 
given to the instrument, therefore, it is said that the gunas act and not 
the jtva. Thus, as in ordinary language, one may say that the axe cuts, 
etc., such phrases are figurative only, and as there is preponderance of 
gunas in such acts, so the action is attributed to the gunas. In fact, the 
Gita declares it clearly that “re-incarnation of the soul in good or bad 
family is regulated by the use it has made of its implements, namely 
the gunas.” (Gita, XIII. 21) :— 

3^r; srfffrrw ft sF£fcrerr?jynR i 

jjut #ITSW || 

Soul, ruling matter, useth the implements (gunas) made of matter. The cause of its 
birth in good and evil wombs is the right or wrong employment of these implements 
(gurias). 

This explains those passages which declare gunas to be the agent, 
such as the G-ita, TIL 27 : — 



All actions are wrought by the gunas of nature only. The self, deluded by egoism, 
thinketh: “ I am the doer.” 

If the soul is the real agent, why does the above verse say that the 
man who thinks himself to he the agent is a fool ? And why is this 
repeated again in verse, XVIII. 16 :— 

*rfcT g art i 

sr q^fcr g&fcr; 11 II 

That being so, he verily who—owing to untrained Reason—looketb on his Self, which is 
isolated, as the actor, he, ol* perverted intelligence, seeth not. 
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The reply to this is that every act has five factors. The man who 
ignores the four and thinks himself to be the sole agent, is called in these 
verses a fool, one of perverted intelligence. The five factors ai’e mention¬ 


ed in the same (XVIII. 14.) 

^ i 

fcrfipaiTsj N ii K'H || 

The body, the soul, the various organs, the divers kinds of energies, and the Supreme 
Lord also, the fifth, are the five factors in all acts. 

We cannot take these verses in the superficial sense as teaching that 
the soul is isolated and never an agent, for in that very book we find that 
the soul does perform act, for the sake of getting mukti. If the soul could 
perform no action, no direction could be issued to it to exert for salvation. 
Such as we find in the Gita, XVTII. 65:— 

WQ % srfrT5n% £ || 

Merge thy mind in Me, be My devotee, sacrifice to Me, prostrate thyself before Me, 
thou shalt come even to Me. I pledge thee My truth ; thou art dear to Me. 

So also IX. 34: — 

srrat^ftr wotj: ii n 

On Me, fix thy mind ; be devoted to Me, sacrifice to Me ; prostrate thyself before 
Me; harmonised thus in the Self, thou shalt come unto Me, having Me as thy supreme 

goal. 

So also XVIII. 55 

WFSTT «TOTftT3rRT% rTreRTi I 

cfclT HT cT^r STT^n fiRIrl II ^ II 

By devotion he knoweth Me in essence, who and what I am; having thus known Me 
in essence he forthwith entereth into the Supreme. 

These verses show that mukti is for that soul only which performs 
the act of meditation on the Lord. No doubt, there are passages declaring 
that the soul neither kills nor is killed such as II. 19, etc. They mean 
that the effect of slaying, as cutting asunder into two pieces, never accrues 
to the soul. The soul, being eternal, can never be cut asunder or slain. 
But those passages do not mean that a person, who unrighteously kills 
another, will not suffer the moral consequences of that act, for the Git A 
has already established that the agency belongs to the soul, and the soul 
must enjoy or suffer the good or bad effects of its deeds. This also ex¬ 
plains how the saints or devotees are said to perform no action, though 
they are ordered to worship the Lord. The great Saints, the BhAgavatas 
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not only worship the Lord in this world, but in heaven also after they 
have attained mukti; but their worship is considered to be no action in 
the ordinary sense of the word; for they worship without any taint of 
gunas, and their devotion is of pure spiritual energy, and the gunas are 
completely submerged in their case, and play a very- subordinate part. 

Referring to this we find in the Bhagawata Purana the following:— 

?rnrer: w^rnsnrj 11 

The Sattvic agent is lie who performs all acts without attachment to the gunas, 
the Kajas a agent perforins all acts blinded by his attachment to the guuas, the Tamasic 
agent has no memory, and performs all actions ignorantly, while the Nirguna agent is he 
who does every act with perfect resignation to My will. 

The experiencing of pleasure and pain is always the function of the 
soul, pure and simple, and never of matter or gunas, as says the Gita very 
clearly (XIII. 20) 

n 

Matter is called the cause of the generation of causes and effects ; Spirit is called 
the cause of the enjoyment of pleasure and pain. 

Though pleasure and pain always co-exist with gunas, yet they 
being of the nature of consciousness or feeling, have the soul element 
predominating in them, for the power of consciousness belongs to the 
soul alone and the gunas do not predominate in these sentiency of pleasure 
and pain, for matter is opposed to consciousness. It is a well known fact, 
that the essence of soul is consciousness, the feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligence as well as agency must 
be understood to be the essential qualities of the soul. In fact, the Sruti 
also declares the same (Praffna Upanisad, IV. 9.. 

'W % 2CST T sffrTT STRUT TOKRTT ^RTT I 

^ 3TTWFT ita 

For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible Self. 

The illustration of the carpenter also shows that the agency of the 
soul is not perpetual but depends upon its volition. It may or may not 
be active as it pleases. It is not subject to the law of inertia of Matter. 
A material particle once in motion, is always in motion without any power 
°f stoppage unless some external force comes in. 
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Adhikavana XVI.—Soul in its activity is dependent 

on the Lord > 


Now another doubt is raised as regards this activity of the soul. 

(Doubt).— Is this activity of the soul self-dependent or dependent on 

another? 

■ Piiroa-pahsa.) —It is self-dependent, because injunctions and pro¬ 
hibitions of the scriptures have a meaning only if the soul were self- 
dependent in its activity and not otherwise. When the scripture says 
“ let a person desirous of heaven perforin sacrifice,” “let a Brahmana not 
drink wine, and let him forsake all sins,” etc., it means that the soul is 
independent in its activity, for orders are addressed only to those who of 
their own free volition and thought have the power of entering on an 
action or refraining from an action. 

(Siddhanta). —The soul is not independent in its activity, but depends 
on the Highest Self, as is shown in the following S&tra :— 


SflTBA II. 3.39. 

qrrg ir i \ \ 




Pardt, from the Supreme Lord g Tu, bin. Tat snitch, 

on account of this being declared by scriptures. 

39. But the activity of the soul is from the Highest 
Lord as its cause, because the scriptures declare it so.—257. 

COMMENTARY. 

The word “ but ” is employed in order to r-emove the doubt raised by 
the Pfirva-paksin. The activity of the soul proceeds from the Highest 
Lord as its cause, Why do we say so ? Because the scripture declares it 
to be thus. Such as “ The Lord is within all, the ruler of all creatures.” 
« Who dwelling in the jiva-atman is different from jiva4tm.au, whom the 
jiva-atman does not know, whose body the jiva-atman is, who rules the 
jiva-atman from within, He is thyself the Inner Ruler, the Immortal.” 

So also in Kaurfitak Upanisad III. 8:— 

ayr. erg «Rrc*if?r cf ^ 

: | II 

For the Lord makes him whom he wishes to lead up from these worlds, do a good 
deed; and the same makes him, whom He wishes to lead down from these worlds, do a bad 

deed. 

All these texts show that the Lord is the highest motive power of 

the soul. 
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Let it be so. Tf tTie agency of the soul is dependent on tlie Highest 
Lord, then all injunctions and prohibitions of scriptures become useless, 
for the man then becomes a mere automaton moved by the Spirit within. 
The. scriptures only enjoin acts and omissions on persons who have 
power of their own to do an act or to refrain from doing an act. 

To this objection the following Sutra gives a reply. 


SfiTRA II. 3. 40. 

Wifi; * * i * i B 

ftT Kota, made, srum Prayatna, effort. Apeksah, having regard to, 

with a view, g Tti, but #^rf%rT Viiiita, ordained, injunction. in%^ Pratisiddhay 
prohibited. A-vaiyai thya-adibliyah, on account ol non-meaning¬ 

lessness. 

40. The Lord mates the soul to act haying regard to 
the effect made by it, so that injunctions and prohibitions of 
the scriptures may not become meaningless.—258. 

COMMENTARY. 

The word “ but ” removes tlio doubt raised. The Lord causes the 
jiva to act in a particular way, not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeds-performed by it in 
its past lives. Hence the above objection is no longer valid. The differ- 
ent fruits, which the souls experience are the results of the differences of 
their actions good or bad, just as the different fruits which the trees 
produce are the results of the differences of seeds. The Lord is the 
exciting cause of the growth of the tree, like the rain. The seed is the 
particular cause of the particular kind of fruit produced, the rain is the 
general cause. If there were no rain, we shall never see the diversities 
of smell, taste, of the fruits, flowers, etc., which we find in the vegetable 
creation, for no plants will grow in the absence of water. Similarly, 
there may be abundance of water and still no plants will grow if there be 
no seeds. The result is that the good or bad experiences are the 
consequences dependent upon the aetions of the soul and not the arbitrary 
act of the Lord. Similarly, a man may be an agent, though impelled 
to that action by another, and be still responsible for bis acts. Therefore 
the responsibility of the soul does not cease, though the impelling cause 
is the Lord. 

On what authority do we say so? Because otherwise the injunc¬ 
tions and prohibitions of the scriptures would be meaningless. 

The words ‘Adi, etc.’’ in the Sutra suggest that the grace and 
punishment of the Lord are also not arbitrary acta, but regulated by the 
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actions of the jtva. It is only in this way that scriptural commands do 
not become purportless. If the soul were a mere automaton, like a 
piece of wood or stone, impelled by the Lord to do good or bad 
deeds, then the words of the scripture will lose their autliorifcativeness 
and the responsible agent would be the Lord Himself. In the Kautfitaki 
Qpanisad it is certainly said ‘ the Lord makes him whom He wishes to 
lead up do a good deed, etc.’ There also the Lord wishing to lead up a 
particular soul impels that soul to do good act, for the phrase “ wishing to 
lead up ” means the grace of G*od and impelling a jiva to good deeds. 
Similarly, the phrase “wishing to lead down ” means punishment and 
impelling a jiva to perform evil deeds. If the jiva was like an automa¬ 
ton, then the grace and punishment would have no meaning with 
regard to his actions, nor could the charge of cruelty brought against the 
Lord be answered in that view of the case. Therefore, soul is a respon¬ 
sible agent, though no doubt a secondary agent, while the Lord is the 
causative agent, because without His permission, the soul can do nothing. 
Thus there is a complete reconciliation of the two views. 


Adhikarana XVII .— The soul is a part of God . 

Now the author in order to strengthen the view set forth in the 
previous Sutras teaches that the jiva is a portion of Brahman. In the 
Mundaka (Jpanisad, III. 1. 1., we find the following 

ST i 

a fr reyq : ffara 11 K 11 

Two bir*cU, inseparable friends, cling to the same tree. One of them eats the sweet 
fruit, the other looks on without eating. 

This reference to two birds in this verse is evidently to the Lord 
and the jiva, to the God and the soul. 

(DoubtK —Here arises the doubt, Is the Lord Eimself the jiva, appear¬ 
ing as such owing to the limitations of Maya, or is the jiva a part of the 
Lord dependent on Him, invariably related to Him, but separate from 
Him, like the rays of the sun ? 

(Purm-pak^a,).—‘The Pdrva-paksin says the Lord Himself limited 
by M&yit is the jiva. As says the Atharvan Sruti (Brahma-Bindu Upam- 
§ad, Verse XIII):— 

c!5*Nr iTfrr'OT II II 

As a apace enclosed in a jar remains iu its own place even wlien the jar is moved to 
another lo«jality—for it is the jar that is moved and not tiie space, or as a jar enclosing 
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a space may be broken into pieces but tho space remains the same and is not destroyed, 
so is the soul like space. 

The Gratis like “ Thou art that,” etc., also become harmonised in 
this view of the case, namely, that the soul and the Lord are identical. 

(Siddhanta ).—The soul and the Lord are not identical as shown 
by the following Sutra :— 

S0TRA II. 3.41. 


rf IR l * l II 

Arhsah, part. ?rpTr Nana, many, multifarious, difference, 
Vyapadesat, on account of the declaration. Anyatha, otherwise, ^ Cha f 

and. hr Api, alsS # Dasa, servant. r%?R Khava, gambler. Adit- 

vani, and the rest. H'Sfai! Adluyate, record, irg; Eke, some (texts). 

41. The soul is a part, because the Lord is described 
as having manifold relations with the soul, and also because 
some texts record him as identical with Brahman, like 
slaves and fisherman, etc.—259. 

COMMENTARY. 

Jiva is a part of the Supreme Lord like the rays of the sun, which 
are separate from it, but which continually accompany it and which in 
a way are dependent upon it. Why do you say so? Because the scrip¬ 
ture describes the manifold relations of the soul with the Lord. Thus 
in the Sub&la Upani$ad we hear “ One G-od Naray ana is the creator, is 
the destroyer, is the Divine, is the mother, is the father, is the brother, 
is the abode, is the refuge, is the friend, verily He, the Narayana, is the 
goal of all.” So also in the Gita, IX. 18 :— 

dcWrll SRj: | 

snra: sraw iron H ^ II 

Tho Path, Husband, Lord, Witness, Abode, Shelter, Lover, Origin, Dissolution, Founda¬ 
tion, Treasure-house, Seed imperishable. 

The scriptures declare manifold relation of the Lord with the soul, 
such as He is the creator the jiva is the created. He is the ruler the 
other is the ruled. He is the support the other is the supported. He is the 
Lord the other is the servant. He is the lover the other is the beloved. 
He is the object of attainment the other is the attainer and so on. On 
the other hand the Atharvan Sruti also describes Him in another way, 
namely, His unity with jiva, showing all-pervasiveness by which He 
pervades the jiva, and thus the jiva is looked upon as identical with 
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Brahman. In other words, the texts declare both the difference of the Lord 
snd the jiva, and His unity with the Jiva in the sense of its pervading 
the Jiva. Thus the following text. 


Brahtnap are tlie slaves, Brahman are these fishermen and Brahman are these Ramb¬ 
lers, etc. * • 


These declarations of unity would not be possible, if there were no 
difference in essential nature between God and Soul. No one can himself 
be the creator as well as the created, himself the pervader as well 
as the pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slave, tlie fisherman, etc. If He were to be so, then all those 
texts would be stultified which teach indifference to all worldly objects. 
Nor can it be said that the Lord limited by Maya is transformed into 
slave, fisherman, etc. 

Mote.—The jiva is said to be a f art or ann'a, of Brahman, because in that view only 
the apparently conflicting texts of the Upanisads can be reconciled. Some texts declare 
the difference of Brahman from the soul in very distinct terms. Brahman is the creator 
soul the created, Brahman the ruler soul, the ruled, etc. While there are equally cjn- 
trary texts, which declare Brahman to be identical with every soul, whether that of a 
slave, a fisherman or a gambler, etc. How are these texts to be reconciled? Some texts 
declare Nanatva or difference, others declare Anyatha or lion-nanatva or unity. According 
to Badarfiyaria the reconciliation consists in considering the soul asanamsa or part of 
the Lord, for in that view only, it is possible to consider it as different from the Lord as 
well as non-diiferent from Him. 

ihe soul is not a part of Brahman in the sense of a piece of stone 
cut off from a rock by the chisel. Jiva is not in that sense a cut off por¬ 
tion of the Lord, for if it were so then it would contradict all those texts 
which declare Brahman and soul to be incapable of division, anrl not 
liable to any change. Therefore the jiva is described as a part of 
Brahman, in the sense of being a subordinate member of Brahman, sepa¬ 
rate from Him, but related to Him, as the created, the ruled, the supported, 
etc. The subordinate relation of the soul to Brahman is established by 
tlie fact that all energies of the soul are from the Lord. As says the 
Smfiti (Visnu Purana, Book VI, Oh. 7, verses 61—64) :_ 

firmer 

f«n%: it v n 

qrr srtoj ^wrwr cnirw i 

The whole of this universe consisting of moveable and immoveable jivas is energised 
by the energy of Visriu, the Supreme Brahman. The energies are of three sorts, the 
divine energy which is the highest, and called the Vismi sakti, the jiva energy which is 
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lower than this and is called the Ksetrajiia sakti, and third the material energy called 
the Avidya or karma energy. 

I he word arhsa used in this Sutra is to be understood in a sense 
similar to that when we say the orb of Venus is a hundredth part of that 
of the moon. This definition of amsfa or part does not transgress the 
definition which says “part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substance but not 
separate from that substance.” Thus Brahman as possessor of all energies 
is one entire substance, while jiva has a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate to 
Brahman. In other words, the word amda or part is to be taken in the 
sense of subordinate. When we say “ jiva is a part of Brahman ” we mean 
“jiva is subordinate to Brahman.” 

. The statements that the human soul is like a space enclosed in a jar, 
not different from the space outside the jar are to be reconciled by holding 
that when the limiting condition or Upadhi is destroyed then there is the 
union of the two. It does not mean absolute identity. The phrases like 
„ thou art „ that >” etc -« also declare that “ the thou ” is dependent upon 
the that,” for all its functions. In other words the sentence “ thou art 
that ” means “ all thy functions are dependent upon Brahman.” In fact all 
the previous texts and illustrations of the Cbhandogya Up show this fo be 
the real meaning of the great, saying “ thou Z Ifeat/Mt has no 
meaning. Consequently ft follows that the jiva is different from the Lord 
and this difference is manifest, for one is the ruler the other is the ruled 
one is omnipresent the other is atomic and so on. The opposite view that 
the jiva and the Lord are identical cannot be fairly deduced from the scrip- 
tural texts. In support of this view that the jiva is a part of Brahman in 

the sense of being subordinate to Him, the author now quotes a Vedie 
Sruti. 

SflTRA II. 8. 42. 

It R t \ \ || 

Mantravarnat, because of the description given in the sacred 

mantra. 

42. The jiva is a part of Brahman because the mantra 
also describes it to be so.—260. 

COMMENTARY. 

Even the Rig Veda, X. 90. 3, declares :— 
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Such is His greatness, yea the Lord is even greater. All souls constitute on© quarter 
of Kim. His immortal three quarters are in Heaven. 

This mantra, which is to be found in the Chhandogya Upanisad, III. 
12.6, declares distinctly that all jivas constitute a Pada or portion of 
Brahman. In fact the word Pada and a?hsa are identical. Both mean 
“ a part,” or “ a portion.” This mantra uses the word ‘ Sarva-bhfitani ’ in 
the plural number, while in the Sfttra the word Amrfa is in the singular 
number. The singular here is used in a generic sense to denote all souls. 
Incidentally it may be mentioned that the souls are many as declared in 
this mantra. In other places also singular must be taken as denoting the 
whole class, thus as in S&tra, II. 3. 19, the word “ Atman ” is used in the 
singular number, but denotes the whole class of jivatmans. 

SOTRA It 3. 43. 

sift it 3 i ^ i ii 

Api, also. Cha, and. W&t Smaryate it is so written in the Smriti. 

43. The Smriti also declares the soul to be a portion 
of Brahman.—261. 

COMMENTARY. 


In the Gita XV. 7, we find :— 

flfe rr tTi T i 

*** n^fcr^n'ftr^'ljcr 11 vs n 

A part of me verily has become the jiva in this world of jivas and is eternal. It 
draweth rouud itself the senses of which the mind is the sixth, veiled in matter. 

The Lord has used the word “eternal ” in the above showing that the 
jivas are eternal and not fictitious portions like space enclosed in a jar. 
Here also the word arhsa is used showing that the jiva is always dependent 
upon the Lord and that all its activities are subordinate to Him. 

In the Padnia Purana the essential nature of the jiva is more defini¬ 
tely stated:— 

to i 

5? STTrlT ftrNhlTOR O/WT: l| * II 

=FTT^t STCRRi || R II 

SfriJyP I || ^ || 

<^r?rqfrr hftott ^xprfcr it « n 

The jiva is an intelligent receptacle having intelligence as its quality, it is the giver 
of sentieney to its various vehicles aud is beyond Prakfiti t It is not born, it is not subject 
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to modification, it has one form, unchanging in its essence. It is atomic, and eternal, 
having the qualify of pervasion and consisting of knowledge and bliss. It is designated 
by the word “ J," is unchanging, is the witness and eternal. It is incombustible, uncleav- 
able and can neither be wetted nor dried away. It is imperishable as well. Possessing 
these attributes it is a part of Brahman, a servant of the Lord. The letter “ Ma n denotes 
the jxva called also the knower of the field. It is the slave of the Lord but of no one else 
ever. 


The words “ possessing these attributes and the rest ” refer to the 
other qualities of the jtva not definitely mentioned in the above extract, 
such as the jiva is an agent, the enjoyer, the self-luminous, etc. Luminos¬ 
ity is of two kinds according to the difference of the substance and the 
quality. The first depends for its enkindling on its own self, the second 
is the particlar substance which is the cause of enkindling himself as well 
as another. Such is the Self or jivatman. The flame of a candle illumines 
the eye and is itself a lighted mass and its burning is dependent upon 
itself and it manifests itself by its own light and is not like jar, etc., which 
manifest themselves through another’s light. Therefore, the flame is self- 
luminous. But there is this difference between the flame and the soul that 
the flame being material cannot shine forth or illumine itself, in other words, 
has no self-conciousness. But the soul is self-luminous like the flame and 
illumines others like the flame, but has the additional attribute of self¬ 
illumination, of self-consciousness, which the light has not. Therefore, it 
is said that the soul illumines itself, is self-luminous and of the form of 
intelligence. 


Adhikarana VIII.—The Avatar as like fish, etc., are not part 
of Brahman but Brahman itself. 

As a digression the author here considers the subject of Avatstras. 
In the Gopalatapani Upanisad it is said (page 195. Thirty-two Upanisads, 
An an da Arrant Series.) 

$17 q^T-SFT %T fcpTTfcT I 

cf 9H^r‘ ii 

There is one ruler, all-pervading, the Lord Krisna, the adored of all and though one 
shines forth as many, the wise who worship Him as seated in the throno of the heart enjoy 
eternal happiness but not so the others. 

Similarly in the Visnu Purina it is said (1.2.3.): — 

f^srir 11 \ it 

Salutation to that Lord Visnu whose essential nature is one as well as many, who is 
both subtle and the gross, who is both manifest q,nd wpuanifest, who is the cause of 
salvation, 
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‘ • Here the Lord is called as one, in the sense of being the whole, and 
is called as having many forms, in the sense of having take# many Amda- 
,kala Avataras. 

(Doubt .)—Now the doubt arises. Are these Amda-kala Avatiraa 
portions of Visnu, in the same sense as the jiva is a portion of the Lord, 
or ; s there any difference? 

(' Pilvva-pahsa ).—There is no difference between the jivas and these 
Am^h Avataras, for both are amrfas or parts of Brahman, and as such there 
is equality of attributes between them, 

(Siddhdnta). 1 — This is not so, as shown in the next Sfitra. 


sOTRA II. 3. 44. 



I ^ I 99 It 


. Prakasa-adi-vat, like light and the rest. Na, not. fTcf» Evam, 

thus. q*: Paiah, the liighesr, the supreme, the Avataras like the Fish, etc. 

44. The supreme avataras like the Fish and the rest, 
are not thus amsas of Brahman, as the jiva is ; like the light 
and so on.—262. 


COMMENTARY. 


Though denominated by the term Aihrfa, the avataras like the Fisk 
and the rest, are not am^as in the same sense as the jiva is said to be. 
The word amsa, applied to the avataras, means the entire Brahman. This 
the author explains by the example of “ light and the i-est”:—As sun is 
said to he light, and the firefly also is said to be light, yet the word light 
applied to the sun has altogether a different meaning from the word light 
applied to the firefly. There is no oneness of form bet ween the sun and 
the firefly- Similarly though the nectar and the wine are both liquids, 
and are equally termed liquids, yet they are not the same ; in the same 
way the avatfiras and the jivas, though amrfas of Brahman, yet are not 
the same. 

Sfl'fRA II. 3. 45. 

w fcr ^ n ^ m i w h 

WT^T Smaranti, the Smritis declare. ^ Cha, and. 

45. The Smritis also declare the same.—263. 

( COMMENTARY. 

In the Mahavaraha Purana we read as follows:— 

Frfansrm fafrrsifar g srro i 
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cr^r ffritrrsftsfa ^3-: swrofftiitr i 

^nwrRnr^f^frT II R II 

*T3£jjjTr: ^f; ?fcT ^ I 

I he am 4 a is used in two senses, (l) the a tin a or part of one’s ownself and lienee iden- 
tioa'l with himself, (2) a part separate from one’s ownself. The first called ttvam-fa is 
absolutely identical with the whole, of which it is a part. It has all the powers, the nature 
and the condition of the original; there is not the slightest difference between it and its 
prototype. The second called Vibhinna Amsa has lesser power, lesser energy, lesser 
attributes than the original. The Sva-amsas are all full of perfect attributes and free from 
all defects. 

The sense of the above is this In the Bh&gavata Purana it is said, 
“ these avataras are the partial manifestations (arinfa kal4) of the Supreme 
lerson, hat Krisna is the Lord Himself.” This verse does not mean that 
other Avataras, like the Fish and the rest, are in any respect inferior to the 
Lord ; but that they are the Supreme Lord in His entirety, arid are not 
ariufes in the same sense as the jivas are the amssas of the Lord. <>11 the 
other hand, they are like the various aspects of the same Lord manifesting 
different powers, just like the crystal and. the rest, which show different 
attributes at different times. When the Lord in his Avatara manifests off 
His powers, then lie is called a full A vat am, but when He manifests only 
' a portion of His powers, then he is said to be a partial Avatara. In His 
a vat lira as Krisna, all the six powers were fully manifested, but in other 
avataras, a fewer number of these powers were shown forth, and hence they 
were called aihtla kalas. It may be illustrated by the example of a great 
professor, who is mas'ter of all the sciences, and who is, therefore, called a 
perfect master; but when he addresses a lower class of intellects, he may 
not expound to them all the six S&stras, but only a particular portion • 
and in that aspect of his teaching, he may be called a partial teacher • 
though as a matter of fact, he is master of six sciences. It is only in the 
Lord Kri§na, the infant sucking at the breast of mother Tasted a, that we 
find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all humanity or an object 
of supreme love for all humanity, the maker of the supremely sweet 
heavenly music which turns the head of even the wisest Gods like Brahma 
and the rest, the possessor of the most ravishing and beautiful form which 
enchants all who behold it, and immeasurable compassion and the rest 
These attributes are fully mentioned in the tenth Skandha of the Bhagavat 
Purana. The Lord in His manifestation of &-1 K r i§pa was attended by all 
His energies, like Rsldha and the rest, as described in the Purusa Bodhini 
Srati. But in His other avataras, like those of the Fish and the rest, He 
did not bring down all His energies, nor did He manifest all His attributes. 
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But these avat&ras were identical with the Lord and though called amdas, 
they were not parts of Brahman in the same sense as jxvas are said to be 
His parts. In the Rik-parisfista the various powers of the Lord are fully 
described. 

The author now adduces another argument to prove the same con¬ 
clusion. 

StJTRA II. 8. 46. 

'rfttrftn up 

^ng^Tf Anujfta, permission (to do good or bad deeds). Hence activity, 

Pariharau, exclusion, cessation from activity (/.<?., Mukti or Rej ea se )» 
Deha-sambandhAt, on account of connection with a body. 
Jyotir-adi-vat, as in the case of light and so on. The word jyotih means eye. 

46. In the case of the jivas, there is wordly activity 
or cessation therefrom (Release), on account of their connec¬ 
tion with bodies, but not so in the case of the avataras. The 
jivas are like light in the eye (depending for its vision upon 
the activity or cessation of the light of the sun). 264. 

COMMENTARY. 

Though the jiva is an amsSa of the Lord, yet on account of its con¬ 
nection with Avidya from beginningless time, and on account of its con¬ 
nection with a body, it is under the control ot the Lord, and witli legau 
to it we find texts declaring permission and exclusion. But no s c 
control by the Lord is related with regard to the avataras like Fish an 
the rest. On the other hand, they are described as the Lord anc as 
uninfluenced by their bodies which they assume. Thus there is a great 

difference between the avataras and the jivas. ’ 

The word permission means inciting a person to do good < eec s, 
as we find in the Kausitaki Upanisad, that the Lord makes him whom 
lie wants to raise up do good deeds, etc. (Katfsltaki, HI. 8.) 

The word exclusion means cessation from work (good or bad^hence 
Mukti, as we find in the texts “knowing Him one transcends death. 

As an illustration of this, the author says, “ it is like light and the 

rest.” The word’light’ here means ‘eye’or the power of vision. . s 

the eye, though a part of the sun, is yet manifold on account of its relation 
with the various bodies, and as it depends for its activity on t le pel- 
mission of*the sun, and ceases to be active when the sun does not permit 
it • in other words, the vision depends on the presence or absence ot tlie 

light of the sun, so the jivas depend for their activity or release on the 
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permission or will of*the Lord. But the Avataras are parts of the Lord, 
like the rays of the sun which are identical with the sun, and can never 
be excluded from the sun, and do not depend upon any permission or 
exclusion of the sun. Thus there is a vast difference between the jivas 


and the avat&ras. 


m 


SlITRA II. 3. 47. 

II ^ I \ I 2vS H 


Asantateh, on account of non-connectednesc or non-perfection. 

Cha, and. Avyatikaraft, want of confusion. 

47. The jtva is incomplete and hence there is no 
possibility of confusion between the jiva and the avatara. 
—265. 

COMMENTARY. 

The jiva is incomplete and not perfect like the avatara, hence it 
can never be confounded with the avat&ra, like the Fish and the rest. 
The jiva is atomic in size and hence non-full ; as we find it described in 
texts like that of the ^veta^watara Upanisad, V. 9. which says “the jiva 
is to be known as part of the hundredth part of the point of a hair.” 
While the avat&ras are declared to be full as in the text :— 

That (the root of all avataras) is full, this the (visible avatara) is also full, from 
that full this full emanates. Taking away this full from that full the fall still renfarna 
behind. 

The Purva-paksin had adduced the reason for holding the jiva to 
be identical with Avat&ras, because of the epithet ‘ aiii^a’ being applied 
to both. The author shows in the next Sutra the logical fallacy in the 
reasoning of the Purva-paksin. 

StrTRA II. 8. 48. 


sirara ^ it ^ i % i »q n 

sgpTTtr- Abhasah, fallacy, ijsr Eva, mere. ^ Cha, and. 

48. The reason for holding the jiva and the avataras 
to he similar is a mere fallacy.—266. 

COMMENTARY. 

The reason adduced by the Purva-paksin to prove the similarity 
of the jiva with the avatara is that both are equally designated by the 
word ‘ am&i.’ There is a logical fallacy (of undistributed middle) in 
this argument. The reasoning may be fully set out in this form :— 

The jiva is a part or arinla of Brahman—the avatara is a part or 
ami!a of Brahman; therefore the jiva is an avatara. 
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It is the same reasoning the absurdity of whioh is apparent to every body if stated 
Jfrillythus: — 

AH dQgs are animals—all men are animals ; therefore all dogs are men. 

The word ‘cha in the Sutra implies that other illustrations of such 
fallacious arguments may also be given here. Tims though the earth and 
the ether are both substances, yet we cannot infer that both are therefore 
similar; or as existence and non-existence are both categories, but we 
cannot infer that therefore both are similar. In short, there lurks the 
fallacy of undistributed middle in all these reasons. 

The conclusion, therefore, is that the word ‘amrfa’ when applied to 
the avatara means the non-manifestation of the entire Divine powers, 
while the same word when applied to the jlvas means subordination to 
Divinity. 

Adhikarana IX. — Jivas are not all similar and equal. 

Having thus finished the digression, the author now takes up the 
context about the attributes of the jivas. In the Kathopanisad we find 
the following text. (II. 5 . 13) 

ftsrteFisiRr qr fay sr Pr i 

crflFrre«f v f fore tar ^rf%: *t?rb*Tqii 

The eternal among the eternals, the consciousness among all the consciousnesses, 
the one who bestows the fruits of Karmas to many Jivas, the tranquil-minded ones who 
see Him seated in their Atma, get eternal happiness, but not the others. 

[Doubt). This text shows that the jivas are many, but haw all 
the same attribute of being eternal and intelligent. Are they therefore 
all similar? 

(Pilrva-paksa). The Pfirva-paksin maintains that because all jivas 
possess the same attributes of eternality and intelligence; therefore 
they must be all similar. 

(i Siddhanta ).—The jivas are not all similar as shown in the next 

Sutra. 

SOTRA II. 3. 49. 

snsrsfifcmui ii * i \ i ii 

Adyista, the fate, the karmas. stRWfw AniyamM, on account of 
ndn-deteiminateness, on account of non-similarity. 

49. The jivas are not similar, because their karmas 
are various.—267. 

COMMENTARY. 

The word not is understood in this Shtra from Sutra II. 3. 44. The 
jivas do not all experience the same kind of pleasure-and pain, because 
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though their essential nature is the same, yet on account of the variety of 
their karmas, they are all different in their experiences, etc. The karmas 
or adristas are beginningless. The jivas have different adristas, in this 
sense also that they have worshipped the Lord in different ways. 

If it be said that the difference between the jivas is owing to the 
differences in their loves and hatreds, in their desires and affections, that 
also does not fully explain the case, as the author shows in the next 
Sfttra. _ , 

sOtra II. 3.50. 

u ^ i \ i v* u 

Abhisandhy-adisu, in regard to their purposes and the rest. 
STfa Api, also. «^r Cha, and. Evam, thus. 

50. And thus they are different with regard to their 

inclinations and the rest.—268. 

commentary. 

The differences of desires and hatreds are not final causes which 
determine the differences of the jivas ; these desires and inclinations, 
loves and hatreds have for their cause the adristas of the jivas, and thus 
adristas are the final causes which determine the differences of the jivas. 
Desires and inclinations are only the secondary causes. The word ‘ cha ’ 
in the Sutra indicates that the momentary differences also between the 
souls are to be explained on similar grounds. 

If it he said that the differences between the jivas rise from the 
differences of environments in which they are placed, in favourable en¬ 
vironments like Svarga and the rest, or in unfavourable enviromnenst like 
the earth, etc.; to this also we reply that it is not so. For the environ¬ 
ments themselves require a cause behind them. The next Sutra explains 
this. 

StJTRA II. 8. 51. 

r< u r i ^ i ii 

JfNWRJ Pr&de^at, on account of locality or environments, Iti, thus* 

Chet, if. ^ Na, not. Antarbhctv&t, because of being included or 

comprehended. 

51. If it be said that on account of the differences of 
environments there is caused the diversity among the souls, 
we reply it is not so, becanse the differences of environments 
are comprehended under adrista.—269, 
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The souls are placed in heaven or hell, in favourable or unfavour¬ 
able e$vironments owing to their different karmas or adristas ; therefore, 
the ultimate cause of the diversity observable among the souls is not the 
environments, but the adristas of the soul. For it is observed that two 
jivas placed under exactly the same environments do not act in an identical 
way, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless adristas of the jivas. 

Here ends the third Pada of the Second Adhyaya of the Govinda 
Bh&sya on the Brahma Sfftras. 





sststtctt: <«i&di?qrcTT TRjrmaT? | 

strfvi chot (fa *mr *j?jWTifJnr. n 


O, God, (the sportful one, who creates the prana), ‘born of thee uiy life-breath and 
the senses are constantly prone to evil and absorbed in worldly matters. Control them 
thus, O Lord, that they may follow the path of virtue. These ray life-breaths and senses 
created by thee are naturally prone to evil and lead me astray. O destroyer of evil, train 
them so, that they may change their course and follow the path of virtue. 

Adhikarana I.—The pranas have their origin from 

Brahman. 

In the third P&da, the author has reconciled the conflict of the texts 
regarding the origin of the various elements. In the fourth Pada he 
reconciles the conflicts of the texts regarding the super-elements, namely 
the pranas. The pranas are divided into two classes, namely the pranas 
strictly so called, and the pr&nas metaphorically so called. The eleven 
senses, sight, hearing, etc., are called pranas in a secondary meaning. 
The five pranas known as prana, apana, vyana, samana and udana are the 
principal pranas. Among these the author first takes up the eleven senses, 
which also are called pranas in a secondary sense. 

We find in the Mundaka Upamsad II. 1. 3. the following *.— 

srpnr jw it ofsii?n fc ra n -q r 

ii 

From this is born Prana, Manas and all the senses, ether, air, light, water and the 
earth, the support of all. 

[Doubt), The origin is mentioned here of the senses. Is this 
origin to be taken in a metaphorical sense, like the origin of the souls ; 
or is it to be taken in its literal sense, like the origin of ether, etc. ? 

(JP&rva-pdkqin). The Pfirva-paksin says that the pranas have no 
origin, for they are eternal, like the jivas; and existed even before cre¬ 
ation. The following text shows this :— 

cT^Tj|S % qT^T % 

% ct 5 % STUBT 3TT 3|eW I 

Non-being, truly this was in the beginning. Here they say, what was that » Those 
Sisis indeed were that Non-being, thus they say. And who were those Risis? The 
pranas indeed were those His is. 

ibis text shows that the Ilisis existed before creation and the Iii^is 
ip the plural number are explained by the text to mean the pranas. JJenpe 




vedanta-s&tras. it ADHYAYA 


the senses existed before creation and have no origin. The text of the 
Mundaka Upanisad, quoted above, showing that pranas have an origin, 
must be taken in a metaphorical sense. 

(Siddhanta.) The pranas have origin, as is shown in the next 

Sutra. 

sCfTBA II. 4. 1. 


sinjrT: ii * i a \ \ n 

latha, thus, for the same reason, qrnrr : PrSijah, the pranas, 

1. The pranas also originate in the same way as ether 
and so on.—270. 

COMMENTARY. 

As ether and other elements originate from the Supreme Brahman, in 
the same way do the pranas or the senses also originate from Him. This 
we say because before creation it is declared that everything was one, and 
direct texts also show that from the Supreme Lord come out the pranas, 
manas and all the senses. The text of the Mundaka Upanisad , II. 3, 1, 
already quoted above clearly shows this. The origin of the prana is not 
to be taken in a metaphorical sense, like the origination of the soul. For 
the jivas have intelligence as their essential nature, and are free from all 
those six modifications, which we find with regard to material objects. 
Therefore, the origin of the jivas mentioned in some texts have rightly 
been explained in a metaphorical way, while the origin of the senses 
ought not to be so explained, because the senses are modifications of 
Prakfitic matter and with regard to them the origin is to be taken in its 
primary sense. This being so, the word Ilisi or Prana mentioned in the 
text quoted by the Pfirva-paksin is to be interpreted as meaning Brahman, 
and the Prana here means the Omniscient Lord, the Great Ri§i or the Seer. 

But in the above text the word Pnina is in the plural number, how can 
it refer to the Supreme Brahman ? The word Risi also is in the plural 
number therein. The plural number is to be taken in a secondary sense, 
as we find in the next Sutra. 

StiTRA II. 4. 2. 

II *1 Si * II 

Gauni secondary. 3R!*Wg; Asambhavat, on account of impos¬ 
sibility. 

2. The plural number as applied to Brahman must 
be taken in a secondary sense, because it is impossible that 
Brahman should be many.—271, 


■ 
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COMMENTARY. 

The plural number is figurative only*, because the Lord being 
essentially one, and there not being many Lords; the plural number is 
not literally applicable to Him. Of course, He may be looked upon as 
plural with regard to His various manifestations. One Lord, like an 
actor, plays many a part on the st^ge of the world ; or like a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, “ who essentially one appears as manifold,” “ reverence to Him 
who is one and yet manifold.” 

SOTRA II. 4. 8. 

rPSfTfifbsr II =t I 8 I ^ || 

I at, that, namely Brahmai?. PrAk, before (creation.) 5% 1 SJrutefi 
on account of the sacred text. =sr Cha, and. 

3. Because before creation, the texts declare that 
Brahman alone existed.—272. 

COMMENTARY. 

In pralaya, there do not exist many objects, so the plural number is 
inappiopiiate for that leason also. All substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pralaya, must be taken in a 
seconelary sense. 

Note.-In Pralaya the matter is resolved in Brahman’s tamas sakti and does not retain 
1S nature as Matter. _ The j.vas also are resolved in Brahman, but in a different sense 
they retain their individuality. Thej are like bees in a lotus flower, when the flowed 
closes op its mouth. The bees are there inside the flower ; hut as they do not manifest 
or appear outside as bees, but are in the heart of flower ; the flower only is said to exist 
This is the merging of the jivas in Pralaya. The Lord withdraws them aU into His bosom 

and there they go to sleep in pralaya, and as they do not appear as jivas- the s„„ w , r „ 

Brahman is said to be the only entity existing then. 3 ’ t S p 

The author gives another reason to show how the word Prana is here 
to be interpreted as meaning Brahman. 

- StTRAII.4.4. 

II $ | $|| 

• Tat-parvakatvSt, laving for its antecedent ih.. i, 

befnr. eteation. „ Vlchafc ofspecch, „t „a m e, the 

. 4. Because the Speech existed even before the cre¬ 

ation of Pradhana and the rest.—273. 
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COMMENTARY. 

The word Speech here means names of all objects other than Brah¬ 
man. The 4 Vale * or the Word existed even before the creation of the 
Pradhanaand the rest. In that state of pralaya, there did not exist any 
objects having name and form. Consequently there did not exist any 
instruments, namely, any senses. 

The pranas, therefore, as meaning senses, did not exist then, conse¬ 
quently the word Prana in the above text must be taken to mean 
Brahman. The following text also shows that before creation there did 
not exist any objects having name and form.—fBrihad-Aranyaka, I. 4. 7.) 

|| V5 ti 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, “ He, called so and so, is such a one.” 

Therefore, the sense is that the Pranas have an origin just like the 
elements, ether, etc., and are not eternal. 


Adhikarana II.—The senses are eleven. 

Note, The author now attempts to reconcile the number of the senses. The Ptirva- 
paksin says the senses are seven and he relies upon Katha Upanisad, VI. 10, whore the 
senses are said to be seven. He also relies on the text; of Brihad-aranyaka, IV. 4, 1, where 
also the enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict of the 
texts as regards the senses—whether they are eternal or created—the 
author now reconciles the conflict as regards the number of the senses. 
The following text shows that the senses are seven.—(Mundaka Upanisad, 

11 . 1 . 8 ). 

im smart snrafcr srfora* uh iron 11 

sra ^ %i'TT ^3 'suffer srrarr Jjtrertnr \\ * « 

The seven sense-currents are produced from Him, with their corresponding seven 
perceptions, the seven kinds of objects of perception, the seven co-relations and these 
seven organs in which move the sense currents. For the purpose of producing knowledge, 
the seven are placed in every human being. 

The following text shows that the senses are eleven, (Brihad-aran- 

yaka Upanisad, III. 9. 4). 

Wwrft 3% 5*# srw 

crw3[3[T 11 

He asked : “ Who are 'the Rudras ? ” Yajiiavalkya replied : “ These ten vi 

breaths (pranas, the senses, i.e., the live jnanendriyas and the five karmendriyas), 
Atman, as the eleventh. When they depart from this mortal body, they make 
(rodayanti), and because they make us cry, they are called Rudras. 
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(Doubt ).—Are the senses seven or eleven ? 

(PUrva-paksa ).—The senses are seven and the author shows this 
in the following Sutra of the Purva-paksa. 

SllTRA II. 4. 5. 


II * I $ I V. u 

Srw Sapta, seven. Gateh, on account of the going. 

Vi^esitatv&t, on account of the specification. ^ Cha, and. 

5. The senses are seven because the seven senses 
accompany the departing soul and because the text also 
specifies these seven.—274. 

COMMENTARY. 

The senses are seven only, because we find scriptural text showing 
that the seven accompany the departing soul. Thus the Kathopanisad, 
VI. 10, enumerates these seven senses. 

srerft irstt crc« 
cfTOTit ufbqt n \o n 

When the five organs of perception, along with emotions are at rest and apart from 
their objects, and the Intellect even does not exert itself, that state they call the highest 
road (to God-Yision). 

This text of the Katha-Upanisad describes the condition of Yoga 
and specifies the senses as JMn&ni or the senses of perception. The 
seven senses are the five well-known senses and Manas and Buddhi. 
These are the only senses of the jiva. The so-called five Karmendriyas 
hands, feet, speech, etc., are called indriyas or senses in a secondary 
meaning only ; because they do not accompany the departing jiva and 
because they are of smaller use to him. 

C Siddhanta ).—To this Purva-paksa the author answers by the 
following Siddh&nta Sutra. 

SCrTRA II. 4. 8. 

f^Srfr^ n < n 

Hastadayah, hands and the rest. 5 Tu, but. Sthite, while 

abiding in the body, srcr: Atah, therefore. Na, not. Evam, thus. ' 

6. But the hands and the rest are also senses, so long 
as the soul abides in the body, therefore it is not so that 
the senses are seven only.—275, 








The word ‘ but ’ sets aside the Ptirva-paksa. The hands and so 
on must also be considered as pranas, though not included in the seven. 
Because so long as the soul abides in the body, they also assist the soul 
in the accomplishment of its desires and in experiencing enjoyment, 
and because they have different functions. Thus in the Brihad-aranyalca 
Upanisad we find that hands, etc., are also called senses. (III. 2. 8.) 

^ ST aj^fT ^ li || 

The hands are one Graha, and these are seized by work as the Atigraha, for with 
the hands one works work. 

The above text thus enumerates more than seven senses, and so 
we cannot say that the senses are seven only. In fact, they are eleven, 
namely the five senses of perception, the five organs of action and Manas 
as the eleventh. The word ‘ Atma ’ as used in the Brihad-firanyaka 
Upanisad, III. 9. 4, means the inner organ or the Antahkarana. 

There are five objects of perception, namely sound, touch, form, 
taste and smell, to perceive these there are required five senses called 
the five organs of perception, namely the ear, the skin, the eye, the 
tongue and the nose. Similarly there are five actions namely speech, 
seizing, locomotion, excretion and reproduction. So there are required 
five organs to perform these five kinds of action and which are the hands, 
the legs, the tongue, the anus and the organ of generation. To unite all 
these activities, which are diverse, it is necessary that there should be 
an organ which must exist as a unifying agent, with the memory of the 
past and the present, together with the anticipation of the future; for 
without such an organ, the activities of these other ten senses would be 
unharmonised and discordant. This unifying organ, therefore, is what 
we call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 
The various functions of the mind are enumerated in Brihad-aranyaka 
Upanisad, I. 5. 3. 

Desire, representation, doubt, faith, want of faith, memory, forgetfulness, shame, 
reflexion, fear, all this is mind. 

Sometimes the mind is spoken of as four-fold as Manas, Buddhi, 
Ahamkara and Chitta. Manas is the faculty of representation, Buddhi 
is that of determination, Ahamkara is the egoity, and Chitta is the 
thinking faculty. In whatever way, we may look upon this inner organ, 
it i§ a unit, with a diversity of functions, Thus the senses $re eleven, 
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Adhiharana III.—The eleon Indriyas are atomic. 

(Doubt ),—The author now considers the question of the nature and 
size of the senses. Are these senses all-pervading or are they atomic ? 

(P4rva-pak?in). —The P&rva-paksiu says that the senses are all-per¬ 
vading, because we can hear sounds at a distance and see objects far off. 
(Hiddhanta ).—The Siddhanta view, however, is that the senses are 

atomic, as shown in the next SCitra ^ 

S<JTRA II. 4. 7. 


n ^ i ? i vs u 

sriO’sr: Anavah, niinute atoms. ^ Clia, and, indeed, verily. 

7. The senses are verily atomic.—276. 

COMMENTARY. 

The word ‘cha ’ has the force of certainty. It means that the senses 
are not all-pervading, but atomic. The eleven pranas are indeed atomic. 

Note.—Thes© are the so-called permanent atoms of the Tkeosopkists. A graphic des¬ 
cription of these is to be found in Chapter IV of ‘The Study in Consciousness } by Mrs. 
Besant. 

The reason for holding the senses to he atomic is to be supplied from 
the previous Sfitra, which declares that the soul is atomic because it goes 
out of the body and comes back into the body. Scriptural texts (like 
Brihad-aranyaka Upanisad, V. 4. 2) declare that the soul is accompanied 
by the senses when it goes out; and when the soul takes a new body 
the senses accompany it too. The question arises, in what form do the 
senses accompany the soul. The answer to this is, that the senses are 
permanent atoms, which always accompany the soul, wherever it migrates; 
whether to regions physical or super-physical. The hearing or seeing 
objects at a distance is accomplished by these senses or rather permanent 
atoms, by the vibratory length of their waves. In other words by the 
expansion of their qualities. As the jiva pervades the whole body, though 
the particular place of its residence is the heart, so the senses are the. 
ministers of the jiva and surround the jiva, but pervade the whole body 
through their qualities. This Sdtra thus refutes the doctrine of the 
Safikhyas who maintain that the senses are all-prevading. 


Adhiharana IV.—The chief Prana has also an origin. 

In the Mundaka Upanisad, II. 1. 3, we read:— 

sn^rr jpu w iwmm ^ i\ 

Rreqrei Enfafrr u 
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From Him (when entering on creation) is born prana, mind, and all organs of senses, 
ether, air, light, water, and the earth, the support of all. 

[Doubt.) —The above text evidently refers to the chief prana. The 
question therefore arises, does the chief prana come out of Brahman like 
the jiva or does it originate from Brahman like the ether and other 
elements ? If it comes out like the jiva it would be eternal, otherwise it is 
a creature and hence transient. 

(Purva-pak§a .)—The Phrva-paksin maintains that the chief pr&na.has 
no origin, because of the f^ruti which declares this prana verily does not 
rise, nor does it set. To the same effect is also a Smriti text: 

^snfcrsrr i 
fcns^gr WKT sims^r 5?*% 11 

Birth and death, entering the body or abandoing it, have only reference to the body. 

It is body which is born and dies and it has no reference to the chief prana. 

Note .—The ordinary phrases snch as, the prana has entered, the prana has gone out,* 
really do not mean that the prana has an origin or that it is destroyed. They are to be 
explained in the same way, as the jiva has entered the body, the jiva has gone out. 

Hence the Pfirva r paksin maintains that the prana is eternal like the 

jiva, and has no origin. 

[Siddhanta .)—The next Sutra declares that even the chief prapa has 


an origin. 


sOtra 11 . 4. 8. 


ster n \ 1 s 1 q 11 

&-e9thah, the best, the chief prana- Cha, and. 

8. The chief prana has also an origin.—277. 

COMMENTARY. 

The chief prana originates like AkAda and the rest, because the above 
text of the Mundaka Upanisad distinctly uses the word ‘Jayate Pranah,’ 
the chief prAna- is horn. Moreover, having regard to the promissory 
statement 6f the Mundaka Upanisad ‘ He created all this,’ we must infer 
that prAna also is created by the Lord, otherwise the general proposition 
‘ He created all this ’ would not be accurate. This being the case, the texts 
that declare the chief prAna is not created are to he interpreted in a meta¬ 
phorical way. The chief prana is called the best, because it is the cause of 
the maintenance of the body. The going out of the chief breath is follow¬ 
ed by the decomposition of the body. The separation of this Sutra from 
the last is in order to carry the Anuvfitti of the word “ chief prana ” into 
the next Sutra. The word ‘ chief prana ’ is to bo supplied in that SAtra 
in order to complete the sense, and not the word ‘ Anavadcha.’ The next 
Sfttra refers to the chief prana and not to the pranas in general. Had the 
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present Sfitra and tlie preceding Sutra 7 been enunciated as one Sutra, 
it would not bare been possible to read the Anuvritti of tbe chief prhna 
alone into the next Sutra. 


Adhikarana V. — The chief Prana is not air, 

The author now examines the essential nature of the chief Prana. 

(Doubt). —Is this chief Prana nothing else hut air or is it the vibration 
of air, one of the activities of air or is it air that has assumed some special 
condition on account of its having entered the animal body ? 

(P&rva-pak$a).- —The Purva-paksin maintains that the chief prana is 
nothing but external air, because the Brikad-aranyaka ^ruti declares :— 
(J3iihac)-aranyaka Upanisad, 111. I. 5.) 

smsr. sr 11 

That which is the pr4na that is verily the air. The full text is given 
below: -- 

Yajnavalkya said, “ By the Udg&fcpi priest, who is Vayu (the wind), who is the breath. 
For the breath is the Udgatpi of the sacrifice, and the breath is the wind, and he is the 
Udgatpi. This constitutes freedom and perfect freedom. 

Or tbe mere air may not be called Prana, but that particular modi¬ 
fication of air which performs the function of respiration in animal bodies 
is pr&na. Thus prana is either air, pure and simple, or it is that parti¬ 
cular motion of air which we find in inhalation and exhalation, for prana is 
not applied generally to mere air. 

(Siddhanta). —To this Purva-pak§a, the next Sutra supplies the 
answer. 

sOtra ii. 4. a 

* ii r 1 3 1 $. n 

!f Na, not, Vayu-ktiye, air or tbe function of air. <ju^r Pfithak, 

separate. Upade^at, because of the teaching. 

9. The chief Prana is neither air, nor any function 
of air, because the text enunciates it separately from 
air.—278. 

COMMENTARY. 

The highest Prana is neither Air nor any motion of it. Because in 
the Mundaka text quoted above “from Him there is produced Pr4na, mind, 
and all sense organs and V;iyu, etc.” shows that Prana and V4yu are not 
identical, for they have been separately mentioned. If Vayu and Prana 
were identical, then there was no necessity of mentioning these separately. 
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If Prana was merely a function of Air, still there was no necessity of 
mentioning a function along with its root, for we do not find any 
mention made of the functions of fire and other elements, side by side 
with these elements, as separate things. The text of the Brihad-aranyaka 
Upanisad “ That which is Prtoa is verily Vayu,” intimates not that 
breath'is identical with Air, but that breath is air having a special form 
and that it is not a separate element like ether, fire, etc. 

The Sapkhyas hold that Prana is the common function of the 
senses. In the Sankhya Sutra, It ? 1, it is declared ^ 

MUUKINIW ’I 3 ** II R I II 

The five Vayus (prfina, apana, etc.) are the modifications in common of the three 
internal instruments, namely of Buddhi, Aharokara and Manas. 

This opinion of the Sahkliyas is not correct because Prana being one, 
cannot have conflicting functions, like-those of the various senses. 


Adhiharana VI.—The chief prana is also an instrument 

of the soul. 

In the Bpihad-ftranyaka Upanisad it is said that when speech and 
other senses are asleep, Prana alone remains awake ; that Pr%a alone is 
untouched bv death, Prana is the absorber, it absorbs all the senses like 
speech, etc. ; that Prana is the great protector, it protects all lower pranas 
nq the mother...protects her children. 

IVote.—The reference to the B f ihad-aranyaka Upanisad ^ to 1 
rather in the Prasna' Upanisad that we find similar references (Prasna II. 18., III. S.), 
fact the whole of the Second and Third Prasna has reference to this chief prapa. , _ 

(Doubt.)- Is this chief prana an independent entity residing in this 
body like the jiva or is it merely an instrument of the jiva he ping 

lfc ‘ Xmva-vaM.-Yva.na is an independent entity d welling in the body 

with the iiva because the texts declare his manifold perfections. 
alon ft ltd t J f j Ma dhva. According to him, Prana is 

Note.—This P^VdwoUs^in 8 the body sdong with the soul. This chief Prana, corrcs- 
»d «c ol tto 0nostlM . AU s(m i«, dwell U Chri.t and the 

the IMh Madhya quota. «»>* 

tpsq; sntm sfr ^3 11 

■*, _ ownR ,.„ the sacred Scriptures and all this world came forth from 

the Sttpteme'prfina (Christ), the Supreme Prana came out from the Highest Lord, but the 

•^S^23S,*Sr«- s»“i - "■»» «* 

{ban the exoteric expositions of these Sutras. 
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(Siddhanta .)—'The Prana is not an independent entity, but subsi¬ 
diary to the jiva, as is shown in the following Stitva. 


sflTRA II. 4.10. 


Chaksur-AT-vat, like the eye and the re^t. 3 1 u, but. rT^[— 
Tat-saha, along with them. &styadibhyah, on account of being 

taught, 

10. The Chief Prana is also an instrument of the jiva 
like the eye and the rest, because it is taught along with 
these organs in the scriptures.—279. 

COMMENTARY. 

The word 4 tu ’ removes the doubt. Prana is also an organ of the 
jiva like eye and the rest. Why do we say so? Because in the section 
relating to the controversy between the prana and the senses, the pr&na 
is described as one of the senses of the jiva. Things having similar 
attributes are always taught together, as the metres called the Bfihad- 
rathantra, etc. (See Pra«hia Upanisad It Pra^na; and also the Chhandogya 
Upanisad V. 1. 1., etc.) 

The word 4 Adi/ etc., used in the above indicates that the word 
‘Pr&na’is also used in the sense qf sense-organs. As we find in the 
sentence, 4 whatever is verily this chief prana, that is verily this middle 
prana. n 

The prana is enumerated along with the senses, in order to indicate 
that it is not independent. 

Adhihcivana VII,—The Chief Prcina is the 'prime minister 

of the soul . 

If the chief prana is an instrument of the soul, like the eye and 
the other organs, there must be some special function of the chief pr&na, 
by which it assists the soul. But we do not find any such function 
given to this chief prana, for there are not mentioned twelve senses but 
only eleven. Had the chief prana been one of the senses, then it would 
have been said that the senses are twelve. Therefore there is no simi¬ 
larity between the senses like the eye, etc., and the chief pr&na. 

This objection is answered by the next Shtra. 

sOtraii. 4. 11. 

n ^ i s i \% \\ 
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Akaranatvdt, on account of its not having any special function 
or activity. Cha, and. Na, not. <n^* Dosafi, objection, fault. ?t*ir 
Tatha, thus, fg Hi, because. gnhim Darsayati, declares, shows. 

11. There is no objection to the chief prana being a 
sense, though it has no special activity, for the scriptures 
declare it to be so.—280. 

COMMENTARY. 

The word ‘ and ’ has the force of but here, and is employed to re¬ 
move the doubt above raised. The word karana in the Sofia means 
activity. Though the chief prana is not useful to the Jiva m any special 
way, like the senses of sight and hearing, etc., yet that is no serious 
objection to its being an instrument of the soul, because it is of the 
greatest help to the soul, by being the support of all the other senses. 
Not only does it support the senses, but it is the organising life of the 
body, and hence of the greatest importance to the Jiva. Because we thus 
find in the Chhandogya 3ruti Chapter V., Klianda Inverses 1 to 5. 

sis*** ^ ; ™r smnr grnr 

V&& ti \ )i 

He who knows verily the Oldest and the Best becomes himself the Oldest and the 
best (among his peers). The chief Prana is indeed the Oldest and th e Best. 

It 5 % sj&tg srfcist 5 h ^ n 

He who verily knows the Best of the Dwellers, becomes the best o£ the ^ 8l “ 

among his own people. (The PrSna working through) Agm is indeed the Best of the 
Dweliers^ ^ ^ ^ 

^ Helho knows the Firm Stay, stays firmly (as he desires, either) in this world or 
in the nest. (The Pr&na working through) the Borya is indeed the Firm Stay. 

^.ItoLw.tbeS.ce™,, succeeds 1. (ge.tluf»«) to de.lee., both di.lu. end 
human. The (Prana working through) Indra indeed is the Success. 

!f r ^ sn 5 ^TRT W%T I ^ « 

He who verily knows the Refuge, becomes a refuge of his people. (The Pr4na 

working through) Rudra is indeed the Refuge. 

This shows that the chief prana is also an instrument of the Jmk 
The senses like the eye, ear, etc., are as if officials o t le lva, am 
him in his enjoyment and activity, but the chief prana » h«MP™ 

minister and assists him in his highest functions, and in the attainment 

pf all his desires. 






Adhikarana VIII.—The chief Prana has five functions. 

We find in the Brihad-aranvaka Upanisad (I. 5. 3). 

That which is Vayu that is the Pr&na, and this Vayn is fivefold, prana, apana, vyana, 


udana and samana. 

(Doubt). —Are these five pranas, apanas, etc., separate from the 
chief pr&na or merely modifications of it ? 

( Purva-paksa ).—The Purva-paksin maintains that they are separate 
from the chief pr&na, because they have got separate names and because 
they have separate functions. 

(Siddhanta). —The following Sutra, however, refutes this view. 

StfTRA II. 4. 12. 

n r i s | || 

T^TffvT: Pancha-vrittih, having five functions. Manovat, like 

the mind. Vyapadisyate, it is designated. 

12. The chief Prana • is designated as having five 
functions like the Manas.—281. 

COMMENTARY. 

The Prana, though one, becomes fivefold, according to the particular 
organ of the body which it occupies for the time being, and which it 
vitalises. Its functions become fivefold and diverse, owing to the diversity 
of the organs through which it works. The Chief Prana, therefore, is 
designated by these five, names of prana, apana, etc. These five are 
consequently the five aspects or functions of the Chief Prana, and not 
separate from it. The difference of nomenclature is owing to the 
difference of their activities. There is no essential difference in their 
nature, and the word prana is a common name for them all. (As one 
energy of steam by moving different machines such as a printing press, 
the fan, the drilling machines, etc., may perform different functions, 
according to the machine through which it acts, so the chief Prana 
has different functions according to the different organs through which 
it works). In fact there is a distinct .text of the Brihad-aranyaka Upanisad 
which says that these five are verily Pranas. (I. 5. 3). 

The pr&na, the ap&na, the vy&na, the udana and the samana all that is breathing is 
PrAna only. 

It is just like the functions of-the mind mentioned in the same text. 
The full text is given below. (Br. Up., I. 5. 3). 

straws frfofocsrr 
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cT^qtqfq ^EJ?T 

feuRT% qj fnyg 5T^r qiftg irerqTq ! lqT % «r srrgrsqiJiT 3 tt?t ij^r; 

OTT%T5g f^cTrg^f StTO 3T ^qUIRT qTg^T JJ^Wq: 5TP!!qq: || 

When it is said, that‘he made three for himself,' that means that he made mind, 
speech, and breath for himself. As people say, ‘ My mind was elsewhere, I did not see; 
my mind was elsewhere, I did not hear,' it is clear that a man sees with his mind and 
, hears with his mind. Desire, representation, doubt, faith, want of faith, memory, forget¬ 
fulness, shame, reflexion, fear, all this is mind. Therefore even if a man is touched on the 
back, he knows it through the mind. 

Whatever sound there is, that is speech. Speech indeed is intended for an end or 
object, it is nothing by itself. 

The prana or up-breathing, the apana or down-breathing, the vyana or back-breathing, 
the uddna or out-breathing, the samana or on-breathing, all that is breathing is breath 
(prdna) only. Verily that Self consists of it; that Self consists of speech, mind, and 
breath. 

Here though the names and the functions are different, yet desire, 
purpose, doubt, etc., are all forms of mind and not different from it, but 
only modifications of it; so Prana, Apana, etc., are merely modifications 
of the Chief Prina. 

The word ‘ Manovat 1 may also be explained as “ according to the 
mind having five functions as taught in the Yoga philosophy.” As the 
five functions of the mind are not different from the mind, so the five 
functions of the prana are not different from the prana. 

Adhikctrana IX.—The Chief Trana is also atomic . 

(Doubt). —Is the chief prana all-pervading or is it atomic ? 

(Purva-'pak$a). —The Chief Prana is all-pervading as the following 
iSruti describes it. (Biihad-hranyaka, I. 3. 21 & 22). 

qq s qq m ct^r qq \\ n 

qq q qq ^rnr qi^ % snqq *tt a<*n«p *nwq q£qr *nr. cgftror 

smT m is&m q*qi£q 

^rrer; snRjjq® ^rqjcif srafrr q qqqqcem ^ n Rq h 

He (Chiei Prana) is also Brabmanaspati, for speech is Brabinan (Yajur Veda), and he 
is her lord ; therefore he is Brahmanaspati. 

He (Chief Pr&gta) is also Saman (the TJdgitha), for speech is Saman (Sama Veda), and 
that is both speech (sal and breath (ama). This is why Saman is called Baman. 

22. Or because he is equal (sama) to a grub, equal to a gnat, equal to an elephant, 
equal to these three worlds, nay, equal to this universe, therefore he is Saman. He who 
thus knows this S&man, obtains union and oneness with Saman. 

This shows that Prana is all-pervading as it is the same in all the 
three worlds. 

( Siddhanta ).—The Chief Pr&na is atomic as shown in the next Sfitra. 
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SUTRA II. 4. 18. 

ii r i $ i \\ n 

Am»b, atom, atomic. ^ Clia, and. 

13. The Chief Prana is also atomic.—282. 

COMMENTARY. 

The Chief Pr&na is also atomic, because the text declares that it 
passes out of the body along with the jiva. Had it not been atomic, the 
passing out would be inappropriate regarding it. The Brihad-aranyaka, 
IV. 4. 2, says that the Chief Prana also passes out along with the jiva. 

R * ^Tt-TTOTf^rerflr * WfcT *<<11 ^Ct- 

wsrflr * tcrw verfaclr 

^TrJTT H^rtfRT =5l^tT 3T fl# «TT 

5TTOTS ^ 5R W i c I srrau^^infcr^i 5rr*nr *3 RITT^T Vr^rfcT h £rtr- 

fer rem iTg f rr ci ^w^r^iRlr 'j^mr ^ 11 R 11 

He has become one, they say, he does not see. He has become one, they say, he 
does not smell. He has become one, they say, he does not taste. He has become one, they 
say, he does not speak. He has become one, they say, he does not hear. He has become 
one, they say, he does not think. He has become one, they say, he does not touch. He 
has become one, they say, he does not know. The point of his heart becomes lighted up, 
and by that light tho Self departs, either through the eye, or through the skull, or through 
other places of the body. And when he thus departs, life (the chief prana) departs after 
him, and when life thus departs all the other vital spirits (pranas) depart after it. He is 
conscious, and being conscious he follows and departs. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
former things. 

The all-embracingness ascribed to Chief Prana in the text quoted 
by the Pfirva-paksin must be interpreted to mean only that the life of all 
living and breathing creatures, depends upon the Chief Prana. 


Adhikarana X.— Brahman as light is the inciter of pranas. 

In the druti “ when the speech and other senses are asleep, the prana 
alone keeps awake,” we find the function of the Chief Prana. In the text 
“ these senses are seven in which the pranas move about,”*we find the 
function of the secondary pranas. 

(Doubt ).—The question arises, do the senses along with the prana 
perform tl^pir respective functions of their own motion, or is there some 
other Being who moves these pranas to activity? Are these the Devatas 
who are the moving spirits of the pranas or does the jiva move them or is 
if; done by the Supreme Lord ? 
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(Purva-pak?a).~ The Ptirva-paksin maintains that the pranas move 
of themselves, because they are endowed with energy of action, or the 
evatas may be the movers of pranas. As we find in the text “ Agni 
becoming speech, entered the mouth, etc.” (Aitareya Upanisad, IT. 4.) Or 

.: 6 ° U , nia '’ f '^ e 111 °' er prana, because the prana is subsidiary to the 
pva, anc is an mstiument with which it experiences pleasure and pain. 

{biddhanta ).—The Supreme Brahman is the inciter of Prana and not 
the Jiva or the Devatas. 


StrTRA. II. 4.14. 

^frfrRKfRmr^ § rT^TSFRT3[ \\ R I 8 I II 

Jyotir, of fire and the rest, the Supreme Brahman called the light. 
'STOPTSPTw Ady-adhisthanam, the Chief Ruler, g Tu, but. ^ Tat, that state¬ 
ment of rulership. smrjpnw Amananat, on account of being so described. 

14. The Light is the prime mover of the pranas, be¬ 
cause the text so describes it.—283. 

COMMENTARY. 

The word ‘ but ’ is used in order to remove the doubt. The Great 
Light, namely the Supreme Brahman, is the first ruler or the Chief inciter 
of these pranas. The affix ‘ lyut ’ in the word ‘ adhisthanam ’ has the 
force of agency here. Adhisthanam equal to Adhisthata. Why do we 
say so ? Because in the Antary ami Bralimana of the Briliad-aranyaka 
Upanisad we find the Supreme Lord as the ruler of the Chief Prana as 
well.—(Brihad-Sranyaka, III. 7. 16). 

fas* ITOJl^rtdiU q STMT * UPI srra* Jfdnr smtRnT^T 
fr ^ITcJTRT^PUJer: 1 

He who dwells in the PrSna, and within the Pr&na, whom the Prana does not know, 
whose body the Prana is, and w>ho pulls (rules) the Prdna within, he is thy Self, the 
puller (ruler; within, the immortal. 

This and similar texts of the same chapter show that the Supreme 
Ruler is the Brahman, though the secondary rulers are the Devas and the 
human jivas. Prana of itself can have no motion, because it is inert 
matter. 

The jiva also rules the prSnas, in order to get experiences, as is 
shown in the next Sutra. 

SftTRA II. 4.15. 

srnJErar im i m tu u 

Pr&na-vat&, by the jiva, by the soul having or possessing the 
prapas, sos^irT $abd&t, on account of the scriptural text, 
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15 . The soul controls the Prana for its own enjoy¬ 
ment, because there is scriptural text to that effect.—284. 

COMMENTARY. 

The Soul is called Prana-vat because the pranas belong to it. The 
soul mles the pranas and all the senses, in order to accomplish its objects 
of enjoyment. Why do we say so ? Because there is a scriptural text 
declaring the rulership of the jivas over the pranas.— Brihad-Pranyaka, 
II. 1. 18, says :— 

q grer nnrentr 

*r«ir JTfRr^r si* 

^cTcTTr^ R 


But when he moves about in sleep (and dream), then these are his worlds. He is, 

as it were a great king; he is, as it were, a great Brahmana; he rises, as it were, and he 

to his Imi gr< -H . ki " S mightkeep iQhis own subjects, and move about, according 
.... pleasuie - w,Uun hls ow 'i domain, thus does that person (who is endowed with 

intelligence) keep 111 the various senses (P^nas) and move about, according to his 
pleasure, within his own body (whiledreaming.) g ’ S 

To sum up; the Devas and the Jivas both rnle the senses, in 
subordination to the over-lordship of the Supreme Brahman. The Devas 
rule the senses by merely giving them their activities ; the Jivas rule the 
senses in order to enjoy pleasureable experiences, while the Supreme 

. ,7 1118 , mere Wlll > empowers the Devas and the Jivas to net as 

subordinate rulers. 


Sutra. 


To this rule there is no exception as will be shown in the next 


S0TRA II. 4 . 16. 


^ ^ R^Ty=rTy[ II ^ || 

fTiq Tasya, of this. ^ Cha, and. Nityatvat, on account of the 

permanence or eternity. ’ ouni ot the 

16. And on account of the eternity of this (relation¬ 
ship between the Supreme Lord and the Devas and Souls 
-tie is the real ruler). 

COMMENTARY. 

r w ; ilo , tthe s ^~ 

Brahmans, (Bfibld-araVjX, IlA" ** ™ M r '■ 0 ' ,1 tW 
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Adhikarana XL—The Chief Prana is not an Indriya. 

The author now raises another doubt with regard to this subject. 

(Doubt.) —Are all the Pranas senses or only the lower Pr&nas and not 
the Chief Pr&na? In other words, is the Chief Prana also an Indriya or 
a sense organ ? 

(. Piirva-pah$a ).—The chief Prana is also an Indriya because it is 
implied by the term Prana or Sense, and because it assists the Jiva. 
Hence all the Pranas are Indriyas. 

(S iddhanta). —The Chief PrAnais not an Indriya as is shown in the 
next Sutra. 

SUTftA II. 4. 17. 

Vision 

_ \ 

% Te, they, namely the Pranas. ?t%3rr% Indriyani, sense organs. ?Tf— 
Tat-vyapade^at, because designated as such, Anyatra, elsewhere 

except, xjgra. ^resthat, than the best or the Chief Prana. 

17. All Pranas are sense organs, because of their being 
so designated, with the exception of the Chief Prana.—286. 

COMMENTARY. 

All these Pranas, with the exception of the Chief Prana, are certainly 
sense organs, because in the Mundaka Upanisad they are so designated 
(Mundaka Upanisad II. 3.) While in the case of the Chief Prffna, the 
mention is separately made from the Indriyas. In fact, the word Indriya 
or sense organ is applied to the organs like sight, hearing, etc., and 
never to the Chief Prana. The Smriti also says that the Indriyas are 
eleven. Had the Chief Prana been one of Indriyas then the number of 
organs would have been twelve and not eleven, (See Bhagavad Gita, 
XIII. 5.) There is a Sruti text also to the effect that the Chief Prana is 
not an Indriya. 

An objection is raised to this view. In the Brihad-aranyaka 
Upanisad, I. 5. 21., it is said that all the sense organs are hut modifications 
of Prana and are different forms of it. The Chief Prana must also 
therefore be an Indriya, since every Indriya is but a form of it. The 
text of the Brihad-aranyaka is given below :— 

shut: il . . t , . , 

Then the others tried to know him, and said : ‘ "Verily, ho is the best of us, he who, 
whether moving or not, does not tire and dees not perish. Well, let all of us assume his 







'mya- 
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form/ Thereupon they all assumed his form, and therefore they are called after him 
* breaths 9 (pranas). 

How do you reconcile this statement with your view that the Chief 
Pr&na is not ail organ ? To this the next Sutra gives the reply. 

SUTRA II. 4. 18- 

- (I 3 I || 

Bheda-sruteli; because there is difference denoting text. 

18. The Chief Prana is not an organ, because there 
is a scriptural statement of its being different from sense 
organs.—287. 

COMMENTARY. 

The text of the Mundaka Upanisad, II. 1. 3, clearly mentions “ From 
Him is born Prana, and the Manas and all organs.” Thus the Prana is 
separated from organs and therefore it is not an organ But Manas is also 
mentioned separately from organs or Indriyas in the same text, and it 
also ought not to be called an Indriya. To this we reply that Manas is an 
Indriya, because it is formally included in the organs in the BhAgavat Gita, 
XV. 7, where it is called distinctly the sixth organ. For reference the 
Mundaka and the Gila texts are given below :— 

strfcrr ^ i 

*sr sn33uffcr?TTi qtfbS r h 

Prom him (when entering on creation; is born breath (prana), mind (manas), and all 
organs of sense, ether, air, light, water, and the earth, the support of all.-(Mundaka 
Upanisad, II. 1.3.) 

^ftenjrt: *rt;=r: i 

A portion of Mine own Bell, transformed in the world of life into an immortal Spirit* 

draweth round itself the senses of which the mind is the sixth, veiled In Matter fBhteawaf 
Glti, XY. 7.) -V faavvao 

I he Lord also speaks of Himself as Manas anion c* the Indriyas 
(Bhagavat Gita, X. 22.) ° * 

^JrTRWf^JT %?RT || ^ || 

Of the Vedas I am the Sama-Yeda ; I am Vasava of the Shining Ones ; and of the 
senses I aui the mind; I am of living beings the intelligence. 

Note. As a general rule Manas is not included in the Indriyas in many passages of 
Compare, for example, Katlia 111. 4, 10., YI 7, Sveta,svatara II. 8., Prasna 


the Upanisads. 

III. 9., Gita II. 7 and 40 and 42, and X VIII. 33. 

8TUTRA II. 4. 19. 

u hi a i h n 

Vaiiaksanyat, on account of difference of characteristics, 

and. 


^.Cha, 
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19. The Chief Prana is not an organ, because it has 
not the characterstics of an organ.—288. 


COMMENTARY. 

There is moreover a difference of characteristic between the Chief 
Prana and the senses. In deep sleep we still perceive the activity of the 
Chief Prana, for the breathing goes on, while the senses like hearing, 
sight, etc., are dormant. The Chief Prana supports the body and the 
senses, while Jhe senses are instruments of knowledge and activity only. 
Thus there is a difference between the sense organs, and the Chief Pr’&na, 
both in their essential nature and in their activities. In the Brihad-'/iranyaka, 
no doubt, the sense organs are said to be of the form of the Chief Prana. 
The phrase ‘ they became its form 5 means that their activity is dependent 
upon the Chief Prana, and not that the sense organs became the Chief 
Pr&na. It is similar to the statement that the Jiva has become Brahman, 
which does not mean that the Jiva has really become Brahman, but that 
the activity of the Jiva is dependent on Brahman. 


Adhikarana XII.-—The production of individual forms 
is also from Brahman . 

In the previous Sutras it has been shown that the creation of the 
elements and the organs and their collective aspects (Samasti) and the 
activity of the Jivas proceed from the Highest Self. Now, is being deter¬ 
mined, the question * From whom proceeds the creation of the world in its 
discrete aspect (Vyasti), namely who creates the individual forms.” In 
the Chh&ndogya Upanisad after having mentioned the creation of fire, water 
and earth, the $ruti goes on to say (Chhandogya Upanisad, YL 3, 2 to 4). 



That Being that which liacl produced fire, water and earth) thought, let me now 

enter those three beings (fire, water, earth) with this living Self (Jivatmam), and let me 
then reveal (develop) names and forms.” 

grot fofrf fofgrifarf 

?ITc£HTg!Tf^U || ^ || 

Then that Being having said, 44 Let me make each of these three tripartite (so that 
fire, water, and earth should each have itself for its principal ingredient, besides an 
admixture of the other two) enter into these three beings (devata) with this living self 
only,” revealed names and forms. 

w^fcT cf?i? foarrft&fcr it # 11 
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Ho made each of these tripartite, and how these three beings become each of them 
tripartite, that learn from me now, my friend. 

(Doubt), Here arises the doubt, is this differentiation of name and 
form work of the Jiva 'however high he may be, such as the Solar Logos), 
or is it the work of the Supreme Lord ? 

{Purva-pak.?a) — The differentiation of name and form, in other words, 
the creation of the organised world is the work of the four-faced Brahma, 
who is a jiva and not of the supreme Lord directly. This we say because 
in the Chhandogya Upanisad, the creation of the pure elements of fire, 
water and earth is from the Lord, but the creation of the mixed elements 
of fire, water and earth called the triplicities, is from a jiva. The 
words of the $ruti are ‘Anena Jivena Atmana,’ “ Let me now enter those 
three Devatas—fire, water, earth—with this Jivatma, and let me then 
differentiate names and forms.” This shows that the differentiation of 
names and forms and the creation of compound elements is from a Jiva. 
The instrumental case in 1 Jivena Atmana ’ (with the Jiva-atma), has not the 
implied meaning of association (together with this Jivatma); for if a case 
can he taken in its primary sense, it should not be taken in a sense which 
has to be expressed by means of a preposition. Nor can you object to the 
insturmental case in the * Jivena ’ to be understood in its primary sense, 
namely that of the instrument of an action. (The literal meaning of the 
third case is, that which is most suitable to accomplish the end of action, 
the Jivatma or the four-faced Brahma in this view would be the most 
suitable instrument of the Lord to produce the world)- No Jiva, however 
high he may be, can be said to be the most suitable instrument to accom¬ 
plish the ends of the Lord. - He brings about everything by His mere will, 
for His sankalpa is true, and so Bralnn4 cannot be called His ‘ Sadhaka- 
tara4 ’ or the most suitable instrument. Nor can it be said that the Jiva 
(four-faced Brahma) finishes his activity by merely entering into the pure 
elements of fire, water, and earth, while the act of differentiation of names 
and forms is the work of the Lord ; because entering and differentiating 
must refer to the same agent, and not that the entering should be referred 
to Brahma and differentiating to the Lord The word ‘Pravhfya’ is a 
participial form and denotes a prior action having the same agent as the 
subsequent action. The phrase ‘ PravHya vyakaravani ’ “ By entering I 

shall differentiate ” must therefore refer to the same person. But if the 
four-faced Brahma is the secondary creator and not the Supreme Lord ; 
why is the word ‘ Vyakaravani ’ used in the first person, for it means “ I 
shall differentiate.” The first person shows that the Supreme Lord is the 

creator of the organised universe of name and form as well. To this we 

6 





. / 

:/ 


VedAnta-SutraS. n adhyAya. 


[Govirit 


m 


reply that the first person is also consistent with our view, just like a king 
who may say, “1 shall estimate the strength of the hostile army, by entering 
into it through my spy.” Here the estimation is really made by the spy, 
but the use of the first person by the king is not inappropriate. Similar¬ 
ly Brail map. may as well say “ I shall differentiate names and forms, by 
entering into these three pure elements with this four-faced Brahma.” 
Nor is this merely a fancy of our own, evolved from our inner conscious¬ 
ness, but we have the authority of the scriptures in our favour. 

wr ^ fii^rrf<r suit 

wrIt i 

The four-faced Brahma is called Virincha, because he ordains (virechayati) or organi¬ 
ses the universe. From him proceed all these organised creatures having particular name 
and form. 

There is Smriti text also which attributes the creation of name and 
form to Brahma. 

^ i 

fc? gm *r: ii 

Ho (the four-faced Brahma) in the beginning made, from the words of the Veda, the 
names and forms of beings, of the Devas and the rest, and of actions. 

Compare also Manu, Chapter I, verse 21. 

g ^r»tTWCT ^ i 

$5 ^rtr yws R$il ii 

He (four.-faced Brahma) too first assigned to all creatures distinct names, distinct 
acts, and distinct occupations; as they had been revealed in the pre-existing Veda. 

Therefore, the creation of name and form is not the work of the 
Supreme Brahman directly, but of the four-faced Brahma a jiva. 

( Siddhanta ).—The creation of the organised forms and of compound 
elements is also the work of the Supreme Lord, as is shown in the next 
Sutra. 

Sfi’TRA II. 4. 20. 

OT^rrfi ii r i » i ro‘ ii. 

5 T 5 N Sanjna, name, gffj MOrti, form. Kliptili, creation, making 

differentiation. 5 Tu, but. f%a^ Trivrit, tripartite, compound. Kurva- 

tah, of the maker, Upadesat, on account of the teaching (of scripture). 

20. The making of names and forms is the work of 
the Supreme Brahman, who compounds the pure elements 
into triplicities, because the scripture teaches it so.—-289. 

COMMENTARY. 

The word ‘but’ removes the objection raised above. The differen¬ 
tiation of name and form belongs to him who mixes the pure elements 
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into their compounds by the method of tripartition, as shown in the 
Clihandogya Upanhad, VI. 3, and 4 Khs. The visible elements fire, 
water and earth are not pure elements. The making of this mixture 
(what the Theosophists call the Monadic essence) is admittedly the work 
of the Lord, (or the second life wave of the Theosophists). The creation 
of organised forms—nama, rupa—from this Monadic essence or tripartite 
fire, water and earth, is also the work of the Supreme Lord in his third 
life wave and not of any jiva, however high he may he, like the four¬ 
faced Brahma. Why do we say so? Because the text quoted above 
expressly mentions that the differentiation of name and form, is the 
work of the same agent who makes the mixture of the pure elements, by 
the method of tripartite. 

The method of tripartite is given in the following verse — 

fai rer n 

Divide each of the three elements into two equal halves, then divide one of those 
halves into two equal parts. Then add the smaller parts of the one element into the 
larger one of the other and thus we get the tripartite elements. 

Note.—Thus divide pure fire, water and earth into halves, then divide each half 
into half again. Thus we have of fire three divisions—half, one-fourth and one-fourth, 
Mid so of water and earth. The compound fire is equl to or is made up of a mixture of 
half pure fire, one-fourth pure water and one-fourth pure earth. Similarly the compound 
water is made up of half pure water, one-fourth pure lire and one-fourth pure earth. The 
compound earth is in the same way a mixture of half pure earth, one.fourth pure fire and 
one-fourth pure water. 

This trivrit-karana is analogous to the ‘ Panchlkaraua ’ of the modern 
Vedantins, who evolve the five compound elements from the pure elements 
or five tanmatms by a process similar to the above. 

It cannot be said that the making of the tripartite mixture is the 
work of the four-faced Brahma. Because the manifestation of the four¬ 
faced Brahma takes place then only, when these compound elements 
have already come into existence. The four-faced one abides within the 
Brahma egg, and that egg itself is produced from fire, water and 
earth, after they had become the compounds. As we find in Manu, I. 9., 

HOT || 

The seed became an egg bright as gold, blazing like a luminary with a thousand 
beams, and in that egg was born Brahma himself, great fore father of all the worlds. 

Therefore in the text of the Clihandogya Upam§ad, VI. 3. 2. the 
differentiation of name and form is the work of the same agency as that 
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of the compounding of the pure elements, and the succession shown in that 
text must not be taken to mean that first He created the nama-rupa, and 
then He made the compounding of elements. Though the text is liable to 
that interpretation, for it says that Brahman thought 11 let me now enter 
those three beings with this Jivatma, and let me then develop name 
and forms. ” And then that being said “ Let me make each of these 
three tripartite, ” yet the tripartition or compounding of elements takes 
place first, and then the creation of species (of names and forms). The 
Cosmic egg cannot be produced from the pure elements of fire, water and 
earth, hut from their compound forms. The simple elements have not 
the power of producing the Cosmic egg. 

Thus in the Bhagavata Purana, II. 5. 32 and 33, we find the 
following:— 

h stfsrgr forrwr n \r it 

II ^ II 

Because these pure elements so long as they remained uncombined and consisted of 
mere elements, senses, mind and attribute, they were not capable, O, best of the knowers 
of Brahman, to construct the organised body. Then they were combined one with the 
other impelled by the Divine energy, nnd the Lord created all this, both the discrete and 
the universal forms by taking up Pradhana and her Gunas—the Being and the Non-being. 

In the same Smriti the method of ‘Panchikarana ’ is also described. The five ele¬ 
ments ether, air, fire, water and earth are divided into halves each, and then each half is 
divided into four parts. The one-eighth part of each of the four elements is added 
to the half of the remaining element, and thus the gross element is produced. For 
example, the gross ether is made up of half pure ether plus one-eighth pure Vayu, one 
eighth pure water, one-eighth pure fire, and one-eighth pure earth. Similarly, the gross 
V&yu is equal to half pure Vayu, plus one-eighth pure ether, plus one-eighth pure fire, plus 
one-eighth pure water and one-eighth pure earth, and so on with the other elements. 

In the Ckhandogya Upani§ad, VI. 5. 1 to 4, we find tlie following :—* 

friTgs^r ii K 11 

The earth (food) when eaten becomes three-fold; its grossest portion becomes 
fseces, its middle portion flesh, its subtlest portion mind. 

srnm h \ ii 

Water when drunk becomes three-fold, its grossest portion becomes water, its 
middle portion blood, its subtlest portion breath. 

JT5TT || ^ || 

Fire (i.e., in oil, butter, &c.) when eaten becomes three-fold : its grossest portiop 
Ijecomep bone ? its middle portion marrow, its subtlest portion speech* 









hapja.'] 


IV PADA , XIII ADHIKARANA, Su. 20. 


§L 


wittier «j*r 

frmf^frr ?r<aT Irarsr 11«11 

For truly, my child, mind comes of earth, breath of water, speech of fire. 

Here the three-fold modification of earth, fire and water is not to be 
confounded with the process of tri partition. It is not the earthy portion 
of the earth that becomes feces, the watery portion flesh and the fiery 
portion mind. The whole compound earth, when eaten, is disposed of in 
three ways, namely feces, flesh and mind. Similarly, the whole compound 
water when drunk is disposed of in three ways, namely urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 
three ways, namely bone, marrow and speech. 

In the sentence Chhandogya, VI. 3. 2, it is mentioned that the Lord 
entered with the Jlva-Self. That text should not be confounded as teach¬ 
ing that the Jiva is the creator of names and forms. On the other hand 
the words ‘ Atmana Jivena’ being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jiva, namely, through 
His Jiva energy produces names and forms. For Brahman has three ener¬ 
gies, one of which is the Jiva energy. This explains also the verse quoted 
above which ascribes the evolution of name and form to the four-faced 
Brahmtb In this explanation the first person (in “ Let me diffeientiate ”) 
and the agency ''conveyed by the form of 1 Pravirfya ) may without any 
difficulty, be taken in their primary literal senses. This also shows that 
the form ‘ Pravidya ’ and ‘ Vyakaravani ’ have one personas the agent 
of both actions. Therefore it follows that the Lord alone is the maker 
ol‘names and forms. As we find in the Taittiriya Aranyaka, HI. 12. 16 

aftsr prefer i fi raftvH ro it 

I know this great personage whose colour is refulgent like that of the sun and who 
Is beyond darkness, who having Created specific forms and names is ever maldn«- use 
of them. By knowing Him, one becomes immortal, there is no other way to walk upon 


M 
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Adhikaranci XIII—The vehicles of Soul 
are all made of earth. 

Now the author considers the question of the bodies of individuals 
The body is denoted by the tern, Marti or to™. The tort of B,Ua*t 
.mnynkn III. 2. Id, declare, that the body is resolved into earth 'when 
the boul leave, it and that this show, that the body is earthy While 
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-the Kaundinya Sruti declares that the body consists of water. The 
original texts are given below :— 

qifofcffritT iT^rra grPT^frr ^icf smnKr^r- 

j^c?T fifSH 5TT5T ^lCKHI?>T5nTTr4fM 'Tfo5T3TTFf 

HCg t5HR PpSfaft ?T^T I 

Yajuavalkya ! he said, ‘ when speech of this dead person enters into the tire, breath 
into the air, the eye into the sun, the mind into the moon, the hearing into space, into the 
.earth the body, into the ether the self, into the shrubs the hairs of the body, into the 
trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person ? (Brihad-aranyaka, III. 2. 13). 

From water indeed is produced all this ; water is verily flesh as well as hone ; water 
is verily the body; water is verily all this.—(Kaundinya Sruti). 

While there is a third text which says: — 

He reaches the Are the source of Devas. 

These three texts are conflicting. 

(Doubt).— Thus arises the doubt, is the body made up of fire or of 
water or yf earth, or of a combination of all these three; for we have 
three different texts describing three sorts of origin of the body. 

( Pdrva-pak^a ).—The Purva-paksiu says that it is indeterminate, 
because these three Srutis are irreconcilable. 

(Siddhanta.)—The body is of earth as is shown in the next Sutra. 

S0TRA II. 4. 21. 

n * i « * M u 

ijRTlsf? Mafnsadi, flesh and die rest. Bkaumam, of earth, composed 

of eartn. nm-VW Yatha-fevdam, as declared by the scripture, harayojt, 

of the other two, namely of fire, and water. =* Clia, and. 

21. Flesh, and the rest are of earthy nature, because 
of the text to that effect. And so also in the case of the two 

others.—290. 

• COMMENTARY. 

The flesh and the best portion of the body are the products of earth. 
Similarly ot the other two. namely oi water and lire the predicts are blood 
. and bone. etc. This we most admit because of the teat of the Ohandogya 

-IJoamsad VI 5. 1 to 4, quoted above. There is also an express text to the 

Jeet that’ body is oi earth, In the Garliha Upam 5 ad we l.»d the follow- 
ing; • • 
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This body consists of five elements, it has five kinds of perceptional activities, it has 
six sorts of essences in it, it has six musical tones, seven humours, three kinds of ex ere- 
censes (nails, hairs of the body and hairs of the head), two origins (father and mother) and 
is maintained by four kinds of food. Why is it called made up of five elements ? Because 
earth, water, fire, air and ether go to form it. What portion of the body is earth, what 
water, what fire, what air and what ether ? The solid portion is earth, the liquid water, 
the heat fire, the respiratory system is air and the cavities and hollows (such as the frontal 
cavity) are ether. 

Thus all bodies are threefold, whether they be the bodies of Gods or 
animals. 

Ii all bodies (elements and elementals) are threefold, then why is it 
said, “this is fire, this is water, etc. ? ” For the so-called fire is after all 
not pure fire, but fire plus two other elements, nor is water pure water. 
And why is it said that the bodies of the Devas are made of fire, those of 
the Apsaras of water and those of the terrestrials of earth. To this the 
next Sfitra gives the reply. 


SUTRA II. 4. 22. 


aSUWGCGr: II * I 2 I || 


Vaifjesy&t, on account of the distinctive nature, on account of pre¬ 
ponderance. ?J Tu, but. 33-qn;: Tat-vadab, the designation of that. 
Tad-v&dah, that designation, namely their designation of fires, ether, etc. 


22. The compound elements are so called because of 
the preponderance of the pure element in their composition. 


291. 


COMMENTARY. 


The word ‘ tu ’ or ‘ but ’ is employed in the Sutra in order to remove 
the doubt raised in the previous section. Though each compound element 
% is indeed three-fold in its nature, yet it gets its particular designation from 
the particular element that preponderates in its composition. Thus the 
compound fire is called fire because of the preponderance of pure fire in it. 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word ‘ Tad- 
v&dah ? in the Sutra is in order to indicate the completion of the Adhyaya. 
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*F5? m sf^tpt ^JT^cnrrr^ i 

W$£ 3t f t F*5»< Ti TO^dl ^STT g ^^hfo&lfohlfa : l| 



0, thou, tree of all desires, grow thou, fully and equally on all sides, 
and give the coolness of thy shade to the persons taking shelter under thy 
outspreading branches, for the shrubs and undergrowths which were 
suffocating thy growth have now been cut away by the sharp axe of the 
cogent reasoning of Sri Badarayana. 


Here ends the Fourth Pa (la of the Second Adhy&ya of Govinda 
Bhasya. 









THIRD ADHYAYA. 

Fiest Pada. 


srrMki^+iFihftr: i 
^TfrT ^w^«itar*T?rcar£r gcp sr^ h 

The Lord God does not manifest His highest state, unless there be the proper 
Sddhanas or practices, consisting of wisdom, dispassion and love. Let, therefore, the wise 
have these S&dhanas. 

In the two previous AdhyAyas, lias been determined the essential 
nature of Brahman, who is the only cause of the world, who is free from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intelligence and bliss, and who is the highest person. It is shown 
therein, that all men desirous of release, must meditate on Brahman; 
for all Vedanta texts establish Him to be the proper object of meditation. 
The two previous AdhyAyas have proved this by refuting the arguments 
of the opponents of Vedanta. Now in this Third AdhyAya are being 
determined those SAdhanas or practices, which are the means of attaining 
the highest Brahman. In the First and Second PAdas of this AdhyAya 
are being taught two things, namely, a strong yearning or desire to obtain 
Brahman, and an equally strong disgust towards all objects other than 

Brahman; for these two are the principals among all SAdhanas namely 
Vair&gya and Prema. In order to teach Vairagya (disgust:, the Sutras 
show in the First PAda the imperfections of all worldly existences- 
and this they base on the Panchagni Vidya of the Chhandogya Upanisad 
in which is taught how the soul passes after death from one condition 
to another. The First Pada, therefore, teaches the great doctrine of 
re-incarnation, the going out of the soul from the body, its sojourn into 

the lower or higher regions, and its coming hack on this earth. This is 
done in order to teach Vairagya or disgust. In the Second PAda are 
described all the glorious attributes of the Supreme Brahman His Om 
nxscience Omnipotence, Loveliness, etc, in order to attract the soul 
towards Him, so that He may be the only object of quest. 

,V , a p^ Sai V - dyA i8 , Cl f Cribed in ( the ChMnd °gy» Upanisad 
(V. 3 to 10). Commencing with the verse “ dvetaketu Aruneya went to 

an assembly of the Panchalas. Pravahana Jaibali said to him —'Bov 

has your father instructed you? ’ ‘ Yes, Sir,’ he replied.” * .. 
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The whole of that discourse, contained in eight Khandas, shows 
prirna facie that the soul goes to the next world after death, and again 
comes back to this world. 


(Doubt ).—Here arises the doubt, does the soul going to the next 
world, do so by throwing off all its subtle rudiments—the permanent 
v atoms—or does it go there accompanied by the subtle rudiments ? 

(Purva-pah?a ).—The Purva-paksin maintains that these subtle rudi¬ 
ments or permanent atoms do not accompany the soul, but they being 
universally spread, are taken up by the soul, from the surrounding 
atmosphere, when it makes a new body for itself. Therefore, the soul 
goes on its journey to the higher world, unaccompanied by the subtle 
rudiments or permanent atoms. 

{Siddharita).— The soul is accompanied on its sojourn, by these 
permanent atoms, as is shown in the following Sfttra. 

Note .—The whole passage is given below for facility of reference 


ADHYAYA V.—KHAIVDA III. 

^fqfqftqrq cr& f sNm&R Itaterra 
ffSKTJ cHTftrefofolS H: WH ffcT || l || 

Svefcaketu Aruneya went to an assembly of the Panchalas. Pravahana Jaibali said 
to him ;—“ Boy has your father instructed you ? ” “ Yes Sir,” he replied. 

qf^Tsfr SRTT: STCmHcT q I qqT jq^TqqqiT \ 

f% q «qq I q&iafqqrqrq q anqq qr ^ q qqq tfrriRII 

2. “ Do you know to what place men go from here?’* “ No, Sir,” he replied. “Do 
you know how they return again?” “No, Sir,” he replied. “Do you know where the 
path of Devas and the path of the Fathers diverge ?” “ No, Sir,” he replied. 

ilFq qqraT q WFPjqqT ^ *fcT q qqq ?fcT I %?q qqT qsqwqr- 
gqTqrc* gqqqq^r qqqrtfq qqq sfcr 11 ^ 11 

3. “ Do you know why that world never becomes full?” ‘‘No, Sir,” he replied. 
a i) 0 you know why in the fifth libation water is called man ? ” “ No, Sir,” he replied. 

qq 3 PRqS^r^rqqr qT q fqqtq; STT^fcT 

fqg^fcqrq q^lrqrqrsq^fenq i qrq m «nqrqqfr^ 
cqrWwfcr it y h 

4. “ Then why did you say (you had been) instructed ? How could any body who 
did not know these things say that he had been instructed ? ” Then the boy went back 
sorrowfully to the place of his father and said: “Though you had not instructed me, 
Sir, you said you had instructed me.” 

qsq m uqqiq-3: srcTTwrcjNiqf ^qqrerei srfNnq qqT 

*IT c# cftclTqqtT qqt^qf %qsqq q STg faqTqfrfoq q;q ?irq^qTOTfq II h II 
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5. “ That fellow of a R&janya asked me five questions, and I could not answer one 
of them.” The fafcher said : “ As you have told me these questions of his, I do not know 
any one of these. If I knew these questions, how should I not have told you ? 

tr&t t raw yrr«f^ ^rcR Hrrrc*T ?>% u trera usr* 

HT5^ mfer f grajrarrarenftsr ft a ^ a 

6. Then Gautama went to the king’s place, and when he had come to him, the king 
offered him proper respect. In the morning the king went out on his way to the assembly. 
The king said to him: “Sir, Gautama, ask a boon of such things as men possess.” 
He replied: “Such things as men possess may remain with you. Tell me the answer 
to the questions which you addressed to the boy.” 

*3 f era 5 fen: era trerra ^ptt 

ftrcwrsa^T 3 sfk 5?t fersrr cirri' *ri§ 

sr^rraf^nr^fer turn* a ® a 

7. The king was perplexed and commanded him, saying: “Stay with me some 
time.” Then he said: “ As (to what) you have said to me, Gautama, this knowledge 
did not go to any Brahmana before you, and therefore, this teaching belonged in all the 
world to the Ksatra class alone/’ Then he began : 

KHANJ}A IY.—1. 

era &t%t %cTOTfer^3Tf^i *&r 'gftKKti&Ri'Jir 

sr^iTfe! a l a 

1. The altar (on which the sacrifice is supposed to be offered) is that world (heaven), 
O Gautama; its fuel is the sun itself, the smoke his rays, the light the day, the coals the 
moon, the sparks the stars. 

crfeira crfeirsrat srscr ^fk nrfft* #rftr usrr a R a 

2. On that altar the Devas (or Pr&nas represented by Agni, &c.) offer the SraddhA 
libation (consisting of water). Prom that oblation rises the sparkling Soma. 

KHANKA V,—1. 


cu&bt *^ftr 


qSpft are 

itfaftT a \ a 

X. The altar is Parjyanya (the God of rain), O Gautama; its fuel is the air itself, 
the smoke the clouds, the light the lightning, the coals the thunderbolt, the sparks the 
thundering. 

ctfeireTafoiwft u^tr sreT ?nfrma uwtfer a^a 

On that altar the J)evas offer the sparkling Soma, from that oblation rises rain. 

KHANDA YI. 

StTS^ra a \ \\ 

The altar is the earth, O Gautama; its fuel is the year itself, the smoke the ether 
the light the night, the coals the quarters, the sparks the intermediate quarter. 

erfejreafejrajft aa iprfer a^at ^nu^fasra uwrafa a r a 
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2. “ On that altar the Devas (Pranas) offer rain. Prom that oblation rises food, 
corn, &c. 

KHANKA VII. 

str %cTJ7Tf?r^?T grter ^ f^sNra^$rer. #sf 

ii \ ii 

1. “ The altar is man, O Gautama ; its fuel speech itself, the smoke the breath, the 
light the tongue, the coals the eye, the sparks the ear. 

^nr ^ - 31 % srwrfr 11 r ii 

2. “ On thafc altar the Devas (Pr&nas) offer food. Prom oblation rises seod. 

KHAN1}A VIII. 

str sw *13 h * 

1. “The altar is woman, O Gautama.’' 


^fcT cR*IT #fRf<T || R || 

2. “ On that altar the Devas (the Pranas) offer seed. Prom that oblation rises the 

germ. 

KHAIVDIA IX.—1. 

%$r g qs ^RW i fdR nr *RRrfrr *r 3^ifcVr <^t 

JTT5IRR: StfpTRT 3rR% || K || 

x. “ For this reason is water in the fifth oblation called Man. This germ, covered in 
the womb, having dwelt there ten months, or more or less, is born.” 

sncK mw g ? *mt 

snvgtr *r% 11 r 11 

2. “ When born, he lives whatever the length of his life may be. When he has 
departed: his friends carry him, as appointed, to the fire (of the funeral pile) from whence 
he came, from whence he sprang.” 

KHAPA X. 

rm sratr cr 

rr&rrh 1 11 


ttrst*. ^ siir q«arr ?Pr 11 r 11 

1. “ Those who know this (oven though they still be Grihasthas householders) and 
those who in the forest follow faith and austerity (the Vdnaprasthas, and the Parivr&ja- 
kas those who do not know yet the Higher Brahman) go to light, from light to day, 
from day to the light half of the Moon, from light half of the Moon to the six months when 
the Sun goes to the north, from the six months when the Sun goes to the north to the year, 
from the year to the Sun, from the Sun to the Moon, from the Moon to the lightning. 
There is a person not human.” 

2. “ He leads to the Brahman. This is the path of the Devas.” 

=5J5a ?7 §Tt 5TTR fVT^ ^ 
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^ 8. “ They who living in a village practise (a life of) sacrifice works of 

But they do not reach the year. ^ 

sra* rf t^TT II « II iU n . iha 

4. “ From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the Moon. That is the sparkhng Soma. Here 
they are eaten by the Devas, yes, the Devas eat them.’ _^ 

o3TT srarfvT ^fcT II ^ II . 

6.' “ Having dwelt there, till good works are consumed, they return again that way 
as they come, to the ether, from the ether to the air. Then the sacrifice^ having become 
air, becomes smoke, having become smoke, he becomes nnst. ’ 

3TSf fl^rfrT fRT 5T .- - — 

Kjnqi I ^ ct^t 

VRrfcT || % II 

C. “Having become mist, he becomes a cloud, having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence the 
escape is beset with most difficulties. For whoever the persons may be that eat the food, 
and beget offspring, he henceforth becomes like unto them.” 

cist *w§ir*rt mm- 

qrfn cfT WT H 5 *rvT SG<£rf 

m gn 'snsrs&rf* errips ii 

7. “ Those whose conduct has been good, will quickly attain some good birth, the 
birth of a Brahmana, or of a Ksatriya, or of a Vaisya. But those whose conduct has been 
evil, will quickly attain an evil birth, the birth of (keeper of a) dog, or (the keeper of a) 
hog, or a Chandala. 

^rrbn ^ h ctthIhtft srafo 

3TRR H II ^ II 

8. “On neither" of these two ways those small creatures (flies, worms, &c.) are 
continually returning of whom it may be said, live and die. Theirs is a third place.” 
Therefore that world never becomes full. “ Hence let a man take care to himself, and 
thus it is said in the following Sloka 

ftvrcrer gd faster q?rf5?r 

|| «, || 

9. “ A man who steals gold, Who drinks spirits, who dishonours his guru's bed, who 
kills a Brtihmana, these four fall, and as a fifth he who associates with them. 

«^T5 ¥T^T S qtf ^ || \o \\ 

10. “ But he who knows the five fires is not defiled by sin, even though he associates 
with them. He who knows this, is pure, clean, and obtains the world of the blessed, y©a 
ho obtains the world of the blessed.” 
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sOtra iii. 1 . i. 



u ^ M \ \ II 

tR* Tat that, i.e., a body. Antara, different, another. nT?r<U?r Prati- 

pattau, in obtaining, in going to. Rariihati goes, departs. 

8 am pans vak tab, enveloped (by the subtle elements), a* pratfna, from 
question, PT^qjyP'<qr i I Nirupan&bhyAm, and from explanations. 

1. In order to obtain another body, the soul goes 
accompanied by permanent atoms; as appears from the 
question and answer in the Chhandogya text,.—292. 

COMMENTARY. 

The word ‘ that’ refers to the word body mentioned in Sutra II. 4. 20, 
because the Anuvptti of the word * Mfirti ’ is understood in this Sdtra from 
that already mentioned. The jiva goes surrounded by the subtle rudiments, 
when it goes out of one body in order to obtain another. How do we 
know this? Because the question and answer in Chapter five of the 
Chhandogya Upanisad shows this. The question there put is “ Do you 
know to what place men go from here ? ” And then the answer is given 
in the Fourth Khanda, namely, “the altar is that world, 0, Gautama,” etc. 
The story as given in the Chhandogya Upanisad is this. The king of the 
Panchalas, a Ksatriya, called Pravahana, asked five questions from a Brah¬ 
man boy named Svetaketu who had come to his court. Those questions 
related to (I) the regions where the performers of sacrifices go, (2) the method 
of return from that region, (3) the persons who do not attain that world, (4) 
and the two paths called the paths of the Devas and the paths of the 
Pitpis, (5) The last question was “ Do you know why in the fifth libation 
water is called Man ? ” That boy not being able to answer these questions, 
returned to his father Gautama, and expressed his sorrow to him. The 
father also did not know the answer to these five questions, and in order 
to learn it, he went to Pravahana. The king received him with proper 
honour, and expressed his desire to give him riches, but Gautama begged 
of him the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying “that world, 0 Gautama, 
is the altar, etc.” He described this as five fires, the first fire is the Heaven 
world, the second is Rain, the third is the Earth, the fourth Man, and the 
fifth Woman. In these five fires, five sorts of libations are poured by the 
Devas, namely, Sraddlni, Soma, Rain, Food and the Seed respectively. 
The sacrificial priests in these libations in every case are the Devas. The 
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Homa is the throwing Of the soul which is surrounded by its subtle rudi¬ 
ments into the various worlds, beginning with heaven; in order that it 
may attain enjoyments of heaven and the rest. The senses of the Jiva 
which has departed from its body, are called Devas. These Devas sacrifice 
in the fire of heaven Sraddha. That Sraddha becomes transformed into a 
celestial body called Soma-raja, and it is through this body that the soul 
enjoys heavenly felicities. Then the period comes that the jiva should be 
thrown down from the heaven-world, then at the end of its enjoyment, 
the soul in this vehicle called Soma-raja is thrown into the fire called 
Parjanya, where it becomes Rain. The body which the soul now gets is 
called the Rain-body. This Rain-body is thrown into the fire of Earth, 
namely, it falls on Earth. From this offering arise plants. This plant or 
food is the third body of the soul. Then the food is eaten by some male 
which represents the fourth libation and the male represents the Fire, 
from this Horna of food in the Fire of male arises the semen which is the 
fourth body of the Soul. This Semen is poured into Fire of the Female 
where it gets its fifth body and becomes the embryo. Having mentioned 
these five oblations, the King says in answer to his fifth question, “ For 
inis reason is water in the fifth oblation called Man.” The meaning is, 
that the Soul when offered in the fifth Fire as seed, becomes incarnated, 
and assumes the human body, which is called the man. The Soul returns 
to the womb of woman along with all those waters (permanent atoms or 
senses) with which it went to the heaven-world, and thus it appears that 
the Soul in Us return to the higher world goes enveloped by the subtle 
rudiments of organs, that is, by the permanent atoms. 

But the text in the Chhandogya Upanisad speaks of ‘water ’ as going 
up to heaven and coming back as rain and ultimately becoming man. 
It shows that water only accompanies the soul, and not any other element 
How do you. then say that the Soul goes enveloped by all the elements ? 
io this objection the next Sutra gives the reply. 

StfTRA III. 1. 2. 

I) \ I % [ ^ I 

a Tu r \T T ^,rI r R?o makatVat ’ ° n 3CC0Unt ° f consistin S of three, three-fold, 
g 1 u, but. Bhdyastvat, on account of preponderating. 

2 The water which envelopes the Soul being three¬ 
fold. tt denotes all the other elements by implication ; and 

the text specifies water, because it preponderates in the 
human body.—293. 
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COMMENTARY. 



The word * But ” denotes the removal of tlie doubt above raised ; as 
the compound water has in it all the other elements, because it consists 
of watei^ fire and earth. Therefore when the Soul goes enveloped by this 
compound loater it follows that the other elements also go with it. In the 
embryo of the body, which is made up of the sperm and the germ cells, it 
is apparent that liquid is the predominant element, though the solids are 
also there. It is owing to the predominance of the watery elements that 
the word ‘ water ’ is called the great destroyer of heat. In fact on account 
of this preponderance of water in the constitution of the human body, the 
water alone is mentioned as going along with the Soul. 

SllTRA III. 1. 8. 


sjpjf Prana, of the pranas (the sense organs). Gateh, on account ot the 
going out. ^ Cha and. 

3. Since the Soul goes out with the Pranas, all the 
elements must accompany it.—294. 

COMMENTARY. 

In the Brihad-firanyaka Upanisad (IV. 4. 2.) it is mentioned that when 
the Soul goes out, in order to take another body, the Pranas also 
accompany it. 

sntejwKraftr ^ ansi ** 

f lre n fr i ?r ferensj&St ii^ii 

And when lie (soul) thus departs, the chief Prana departs after him, and when the Prana 
thus departs all the other vital spirits (pranas) depart after him. He is conscious, aud 
being conscious he follows and departs. 

But the pr&nas cannot exist without a substrate. During life the pranas 
exist in the elements; therefore, after death, if they have to accompany 
the soul, they must accompany with their substrate, the rudiments of 
elements. We must, therefore, admit that the rudiments of elements, 
the permanent atoms, must accompany the Soul, because they are the 
vehicles of pr&nas. 

sOTRA III. 1. 4. 

ufcf ^rftfrT U ^ I % * # N 

Agny-adi, Agni and others. *n% Gati, about going, entering. 
&uteh, on account of the statement of the scriptures. Iti, as, thus, ^ 
Chet, if. =T Na, not, no. Bhaktatvftt, on account of the metaphorical 

nature of, for referring to the partial. • 






4. If it be said that the scriptural text mentions 
also the going of the various senses into various elements, 
like fire, etc., and therefore, the senses do not accompany 
the Soul, when it goes out of the body ; to this we reply, 
that the going of the senses to the elements is metaphorical 
only.—295. 

COMMENTARY. 

In the Bfihad-aranyaka Upauisad we find the following: 

trera gsqfq njarevrfjf grrcf uror^sjrr- 

W f^?T: srW #r%s* 

^ ieht g^r ?^Ri#}rrurqT$- 

It trep*? 5 

t* rTf5gr>i t«r aaroa&Hf: g<% % gcr%?r 

VRfcT UT7: qT^tfar rTrH ? 3tT#iTm 3TTCTTO || ^ || 

‘ Yajuavalkya, ’ ho said, ‘ when the speech of this dead person enters into the fl’re 
breath into the air, tho eye into the sun, the mind into the moon, the hearing into space,' 
into the earth the body, into the ether the self, into the shrubs the hairs of the body! 
into the trees the hairs of the head, when tho blood and the seed are deposited in the 
water, where is then that person ? ’ 

This going of the sense organs like speech, etc., into fire, etc., shows 
that they do not accompany the soul when it leaves the body. The text 
which says that the senses accompany the soul must, therefore, be inter¬ 
preted in a different way. To this objection, the Sfitra replies that it is 
not so. The merging of the speech in fire, etc., is to be explained in a 
metaphoric sense, because in its literal sense they are not true. For the 
hairs of the body do not enter into the herbs, nor do the hair of the head 
into trees. Manifestly, Lomas and Kotlas do not enter into herbs and 
trees, and in their case we are forced to explain the statement as figura¬ 
tive only. Why should then the entering of speech into fire, breath into 
the air, the eye into the sun, the mind into the moon, etc., be taken in 
its literal sense ? For both being read in the same sentence, must be 
explained in the same way. Either the whole is metaphorical, or the 
w role is literally true. But it is not literally true, because the Lomas 
and the Kedas are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means that 
at tue time of death, these senses cease to perform their functions, and 
not that they are absolutely lost to the Soul. The conclusion, therefore, 
is that the soul does go accompanied by the senses, and the permanent 
atoms, for the gross accompanies the subtle. 

7 
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SfiTRA, III. 1. 5. 


^ ijqq%: n ^ i ^ i * n 

5TCR Prathame, in the first, in the beginning, (in connection with the first 
oblation in the first fire). Asravan&t, on account of not being men¬ 

tioned, for want of mention, Iti, thus. %ar Chet, if. *r Na, not, no. <{V. ^ 
Taji eva, those very, the same, (the waters), ft Hi, because of. Upa- 

patteh, on account of agreement, because of fitness. 

£>. If it be objected that water is not mentioned in 
the first oblation, and therefore the soul does not go accom¬ 
panied by Avater, we reply, that even in the first oblation, 
water is verily meant by the word Sraddha, for that is the 
most appropriate meaning of this word in that passage.—296. 

COMMENTARY. 

( Objection ).—If water be the oblation in all the five offerings, then, 
of course, it will be appropriate to say that the soul goes enveloped in 
water, and that in the fifth oblation water gets the name of man. But 
that is not the case. In the first fire we do not find that water is men¬ 
tioned as an oblation, on the other hand Sraddha or faith is mentioned 
there as first oblation ; for the text says: —“ In that fire the Devas offer 
fjraddha.” ^raddha is a well known name of a mental attitude and 
means faitli or belief, and it never means water. The other four oblations 
of Soma, Rain, etc., have something of water in them, and they may be 
explained as water, but SJraddhfi, by no stretch of language, can be called 
water. Therefore, from this text of the Chhandogya Upanisad, we cannot 
deduce the conclusion that the soul of the dead goes enveloped by water. 

(Reply). —To this objection, the Sutra replies in its second portion, 
that in the first fire also, “water” is the oblation, because the word 
Sraddha there must be interpreted as meaning ‘ water. ’ Why should it 
be so interpreted ? Because of its fitness, in connection with questions 
and answers. The question is ‘ Knowest thou why water in the fifth obla¬ 
tion is called man ? ’ This shows that all the five oblations are of water. 
But in the first answer Sraddha is mentioned as an offering. Consequently, 
£:raddM must be taken there to mean water , otherwise the question and 
answer would not agree with each other. If the word Sraddha there did 
not mean water , then there w r ould be a conflict between the question and 
the answer. Water is connected with all the five offerings here. Tf $rad- 
dh4 did not mean water, then water would be connected with four offer¬ 
ings only. Moreover, the other four offerings Soma, Rain, Food and Seed 
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are described there to be the effects of iSraddha. It is 6raddha which 
becoming more and more dense, modifies itself into these four. There¬ 
fore, it must be a substance belonging to the same category as these four, 
for the cause cannot be different from its effect. And an effect is only 
a modification of the cause. Therefore, it is reasonable to interpret £>rad- 
dha to mean water here, whose effects are the Soma (or the Devachanik 
body), Rain (the astral body), Food (the etherial body), and Seed (the 
physical body). Hence Sraddha there must be interpreted as water. 
Moreover, in the Sruti “Sraddha indeed is water” (Taittirlya Samliita 
I. 6. 8. I) this word is expressly used to denote water. It cannot mean 
here “belief” or “faith,” which is a function of the mind, and which 
no one can take out of the mind and offer as an oblation to fire. Hence 
it follows that the soul goes surrounded by waters, when it departs from 
the body. 

But another objection is raised by the opponent. The text mentions 
or may be interpreted to mention that the waters go up and come down, 
but throughout the whole section there is no mention of the Jiva going 
surrounded by water. In fact, the word Jiva does not occur at all in that 
section of the OhhAndogya Upanisad. It cannot, therefore, be deduced 
that the Soul goes enveloped by waters. To this objection the next 
Sdtra gives the reply. 

sOtra III. 1. 6. 




II 


v i i i i m 

3f 1 £?t^T?T A&'utatvAt, on account of this not being stated by the scriptures • 
because not proved, fit Iti, this, so. Chet, if. n na, not, no. 
Ista-adi-kariijam, in reference to those who perform sacrifices, &c. !r§r^: 

PratJtefi, on account of being seen in the flruti, on account of being understood. 

6. If it be said, that the word Jiva is not mentioned 
at all in that section, we reply, it is not so, because the 
whole section is to be understood as referring to those who 
perform sacrifices and other good works.—297. 

COMMENTARY. 

The word ‘ Aifrutatv&t ’ means because not proved. In that 
Chluindogya Upanisad the going of the performer of good works to Moon is 
mentioned. The performers are Souls and not Watei-s. In the Chhan- 
dogya Upanisad (V. 10. 3 and 4) the PitriyAna is thus described 


u sit mu ssr 


clr to- 
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But they who living in a village practise (a life of) sacrifices, works of public utility 
and alms, thoy go to the smoke, from smoke to night, from night to the dark half of the 
moon, from the dark half of the moon to the six months when the sun goes to the south. 
But they do not reach the year. 

#1% TT3IT cH^TT' 

mm' cr ^rr ¥Psrafcr ll « ll 

4. From the mouths they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the moon. That is the sparkling Soma. Here they 
are eaten by the Devas, yes, the Devas eat them. 

From tliis we understand, that the performers of sacrifices and so 
on, having reached the astral plane (Chandra-loka), get the name of 
“ Somaraja.” This technical name “ Somaraja ” is applied here to the 
Soul. That very word we find used in connection with the first offering 
(Chh&ndogya Upanisad, V. 4. 2.) 


crforsf^rn spst iprfcr crew iRH 


On that altar the Devas (or pranas represented by Agni, &c.) offer the Sraddh& 
libation (consisting of water). From that oblation rises Somaraja. 

Now, therefore, the same word being employed in both places, we 
hold that the Soul, in the moon plane, gets a body consisting of EsraddM, 
a body called Soma. Though the word Jiva is not expressly used in 
connection with these oblations, yet body being the abode of Jiva, and 
its nature being to he the abode of Jiva and Jiva only, the word body 
is sometimes used to denote the Soul. In other words, the connotation of 
the word body extends up to the Soul. Hence the “ waters ” only do not 
go, but the Jiva surrounded by waters goes up. 

Now another objection is raised. This celestial body which the 
jiva assumes in the heaven world is called Somarfija-Refulgent nectar. 
The same text, Chhandogya Upanisad, V. 10. 4, also mentions that 
this Somaraj a, the sparkling nectar, is the drink of the Devas, and that the 
Devas eat this body. Since the Devas eat this SomarAja body, we cannot 
say that it means the Soul in his heavenly garb, for no one can eat the 
Soul. To this objection the next Sutra gives the reply. 


S0TRA III. 1- 7. 


ff i?&TTcr II ^ I \ I V9 H 



♦ 




Bhaktam, metaphorical, partial. ?rr Va, or. An&tmavit- 

tvat, on account of their not knowing the self, ff^ir latha, so. Hi, because. 

Dadayati, (the scripture) shows. , 

7. The Jiva called Somaraj a is said to be the food of 
the Devas in a figurative sense only, because they do not 
know the Self, for thus the Sruti declares.—298, 
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COMMENTARY. 


The word ‘ Vii ’ or “or” 1ms the force here of removing the doubt. 
The Jiva termed Soma.ra.ja is said to be the food of the Devas, in a 
metaphorical sense only, and not literally. It is said to be the food, 
because it gives pleasurable enjoyment to the Devas. The reason being, 
such souls are servants of the Devas. They are servants, because they do 
not know the Self. The £>ruti also declares that those who do not know 
the Self become servants of the Devas. In the Brihad-aranyaka Upanisad 
we find (I. 4. 10): 

m rw a ^r c ff H i E rr^ agireffir rrenrati; 
cT?TT cT«fT HgtWIlf cn^cTfq^Srfa- 

qfatsB ^k%fcT crf^JT^rft 3 T3 Hgn^ftfcT *r 

%&&> *43 33frT mm 3 tSTRr* TOJSIT I 3TcOT iRTft *T *3*33 3T53T 

^3mgqt^s%s3Wftfcr r ^ 33T qg^r:# ^ 3 «nr 5 % 3^3: 

q^T 33*3’ 3?5% ^3R q^nqr^rqu^rsftBT 

33% fog 315 rt^m^qt eret ftra 3^3*3 5 * 31 fosr II \o \\ 

Yerily in the beginning this was Brahman, that Brahman knew (its) Self only, saying, 
4 1 am Brahman. ’ From it all this sprang. Thus, whatever Deva was awakened (so as to 
know Brahman), he indeed became that Brahman ; and the same with Risis and men. 
The Risi Vamadevasaw and understood it, singing, ‘ I was Manu (moon), I was the sun/ 
Therefore, now also he who thus knows that he is Brahman, becomes all this, and even the 
Devas cannot prevent it, for he himself is their Self. 

Now if a man worships another deity, thinking the deity is one and he another, he 
does not know. He is like a beast for the Devas. For verily , as many beasts nourish a man 
thus does every man nourish the Devas. If only one beast is taken away, it is not pleasant * 
how much more when many are taken. Therefore, it is not pleasant to the Devas that 
men should know this. 

The sense is this. It is not possible to eat the soul as food ; there¬ 
fore the soul becoming the food of the Devas means that it is a source of 
enjoyment or satisfaction to the Devas • and the word food is used in a 
figurative sense. In fact we find the use of the word food in this sense 
in sentences like the following“ The Vaidyas are the food of the Kings' 
the cattle are the food for the Vaidyas,” where the. word food is evidently 
used in a metaphorical sense, and means the source of enjoyment; for the 
King derives the greatest part of his revenue from- the Vaidyas (the great 
agricultural and mercantile class) ; while the source of the wealth-of the 
Vaidyas is their cattle. 

If the word food were to be taken in its literal sense, then all the 
rales about sacrifices like Jyotiftoma and the rest, would be useless. If 
the Devas were to eat the souls, that go to the lunar world, why would 
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men then exert themselves to go there, and why would they perform 
sacrifices like Jyotistoma and the rest bv which they reach that world. 
Hence, the conclusion is that the soul goes to the other world enveloped 
by permanent atoms, (in order to serve the Devas). 


Adhikarana II .—Does the soul come hack on earth with a 
portion of its harmas or after totally exhausting all its 
karmas. 

Vi?aya .—In the ChMndogya Upanisad (V. 10. 5), we find the 
following text after “ But they who live in a village sacrificing, etc.,” 
which describes the method of return from the heaven-world, of those 
who go there by the Pitrivana path. 

Having dwelt there, till their (good) works are consumed, they return again that 
way as they came, to the ether, from the ether to air. Then the sacrificer, having become 
air, becomes smoke, havic g becomes smoke he becomes mist. 


zm&St g f lq r re re srerofo prefer 11 % 11 

Having become mist, he becomes a cloud, having become a cloud he rains down. 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence 
the escape is beset with most difficulties. For whoever the persons may be that eat 
the food, and beget offspring, he henceforth becomes like unto them. 

(Doubt). —Now arises the doubt, is the soul returning from heaven 
accompanied by any remainder of its works or does it descend having 
exhausted all its karma. 

( Pttrva-pak§a ).—It returns having fully enjoyed the fruits of its 
karmas, and without any remaihder. The words ‘ Yavat-sampatam ’ 
in the above text show, that they do not return till all their works are 
consumed. Another text also shows that when the end of the karma 
is reached, then the soul returns from heaven. That text is of the 
Brihad-&ranyaka Upanisad (IV. 4. 6.) 

cT^r wtfrr II RWWWI II 

gym? 4trcw*w wwr® 33 kt- 

ii 

And here there is this verse : “ To whatever object a man's own mind is attached, 
to that he goes strenuously together with his deed; and having obtained the end (the 
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last results) of whutevei' deed he does here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action. 

•So much for the man who desires. But as to the man who does not desire, who, not 
desiring, freed from desires, or desires the Self only, his vital spirits do not depart 
elsewhere,—being Brahman, he goes to Brahman. 

Here also the words * Antam-karmanah ’ show that all karmas are 
exhausted, before the soul returns to earth. Therefore, the descent of 
the soul is without any remainder. The word ‘ Sampftta ’ means literally 
karma, that which carries one to Swarga Loka, (Sampatante anene svar- 
galokam iti sampatah). The word Anudaya means that part of the karma 
which remains over and above the part enjoyed in heaven, and which 
causes experiences in another life, 'anusfete kartaram phala bhogaya). 
Hence it follows, that when the fruit of entire karma has been enjoyed, 
there is no remainder which can follow the soul, and start a new series of 
experiences. 

(Siddhanta.) The soul, in its descent from Leaveu, comes with a 
remainder of its karmas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruition is the lower 
world. This is shown in the next Sutra. 

SOTRA III. 1. 8. 

I ^ u l R II 

Krita, of what is done, of the karma. Atyaye, at the end, at the 

exhaustion. Anu^ayavan, with a remainder of the (karma), 

Drista-smritibhyam, from ^ruti and Smriti. 

8. The soul returns on earth with a remainder of the 
karmas, as is proved by the Smjiti and $ruti texts.—299. 

COMMENTARY. 

The fruits of karmas, like sacrifices and the rest, which were per¬ 
formed with the object of attaining the heaven world, and enjoying 
happiness there, are entirely exhausted in heaven. Then the body of 
enjoyment, which the soul had assumed in the Chandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coming 
approach of the fall to the earth; and the soul returns with the remainder 
of karmas other than the good ones. The heaven-carrying karmas called 
oampata (literally, heaven-soothing energy), are all exhausted in their 
entirety. But there are many good and bad deeds, besides the Samp&ta 
works, performed by the soul. Those karmas are the Anurfaya or remain- 
der, with which the soul returns. This we find from the very text of the 
same Ghhandogya iipanisad in the next verse (V. 10. 7). 
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3TP5|T#T ^ alW^IN 

cfT IjpjRTR ^r I ^ 5 T % ^ ^TWTRiT ^R»7N?T *5*. 

sy^lW 3T ^J>5t%W 3T ^T || 

Those quickly falling souls, whose conduct has been good, will indeed attain some 
good birth, the ibirth of a Brahmana, or Ksatriya, or a VaLtya. But those quickly falling 
souls whose conduct has been evil, will indeed attain an evil birth, the birth of a keeper 


of a dog or of a hog, or a Ohanddla. 


The word ‘ Ramaniya-charana ’ means works which are Ramaniya or 
good, that is to say, the remainder of works which is good. If the remain¬ 
der of the work is good, it is called ‘ Ramaniya-charana. The woid 
‘ Abhvyarfa ’ means the quick-comer and is derived from the root ‘As ’ with 
the affix ‘Ivvip’ preceded by the propositon of ‘ Abhi.’ The word ‘Ha’ 
means indeed, ‘ Yat ’ means when. The following Smiiti text is also to 
the same effect:— 


cf 

They enter into this world with the remainder of both their good and bad works 
in order to reincarnate. 

Hence it follows that the soul descends with a remainder. 

The word ‘ Yavat-sampatam ’ does not mean the exhaustion of all 
karmas, but the exhaustion of the heaven-mounting energy, the energy 
that took the soul to heaven, and which is exhausted in heaven-world by 
the enjoyment of unalloyed bliss. 

In the next Sutra the author shows the peculiar mode of descent of 
these souls. 

" SUTRA III. 1. 9. 


^ II \ I %\ * H 

vm Yatha as. Itam, gone, went. SR**! An-evam, not thus by 

different steps, Cha, and. 

9. The soul descends partly by the same path as it 
ascended and partly by a different path. 300. 

COMMENTARY. 

The soul, returning from the Chandra-world, with a remainder of 
its work, does’ so by the path it went but not wholly in that way, but by 
a different way also. The ascent takes place by the following stages 
smoke, night, etc., as mentioned in the following verses of the Chhandogya 
Upanisad, V. 10. 3 and 4. 
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But they who living in a village practise (a life of) sacrifices, works 
of public utility, and alms, they go to the smoke, from smoke tonight, 
from night to the dark half of the moon, from the dark half of the moon 

to the six months when the sun goes to south. But they do not reach the 
year. 

mstvm w i * i y i %% =cnrr strt- 

<r ^rr ii « u 

From the months they go to the world of the fathers, from the 
world of the fathers to the ether, from the ether to the moon. That is 
Somraja. Here they are eaten by the Devas, yes, the Devas eat them. 

The method of descent, given in the next verse, shows that it agrees 
to a certain extent with the way of ascent, namely, so far as smoke and 
et er are concerned, for these two are common to both the ascending and 
descending paths. But on the descending line, there is no mention of the 
night or the dark half of the moon and the rest. On the other hand, there 
is the additional mention of the cloud, the rain and the rest. This shows 
that the journey on the descending path, is partly by the same road as the 
soul ascended, aud partly by a different road. 

sfiTJRA. hi. i. to. 

inimon 

■TOrmCUaranat, through conduct, fw Iti. tints, so. Chet if . Na 

connote ^ hi'^o T™* ^ksma-arth*. meant to imply,’ meant to 
K^ajini ’ ’ K ^*J«"'Msays, holds, thinks) 

10. Jf it be objected, that the birth of the re-incar¬ 
nating soul is determined by its conduct, and not by the 
remainder of its unexhausted karmas, we say it is not so for 
according to Karsnajiri the word ‘ Charana ’ or ‘conduct’ 
is illustrative of karmas not exhausted in the heaven- 
world.—301. 

commentary. 

(Objection ).—An objector says, it is not right to say that the sn„1 
gets a particular birth on account of the remainder of its unexhausted 
karmas, when H falls te m . heaven. The words ' Rama,ijnwha,ana' and 
and ivapuya Charana, generally translated as ‘ good conduct ’ and ‘ bad 
conduct, show that the birth is regulated by conduct and character and 
not by unexhausted karmas. The word ‘ Chararia ’ (conduct) and 
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‘Ann&iya-’ 'unexhausted karma or the remainder) are not synonymous. 
In fact, we find the word Karma and Charana used in different senses. 

. In Brihad-aranyaka Upanisad the re-birth is said to be regulated by 
Karma and Charana both, for the words used there are ‘ Yathak&ri’ (as one 
behaves;. Therefore, Karma or act (special performance of ritualistic 
acts) and Achara or conduct (observance of the general rules of good 
conduct) are different things and have different significance and are 
differently employed in language. 

Though the word ‘ Anudaya * means the remainder of unexhausted 
karmas and ‘ Charana ’ means “ conduct,” yet it is not a serious objection 
to tlieir denoting the same thing. For the text about < Charana * is 
illustrative of remainder of karmas and the word ‘ Charana ’ is used there 
in a larger sense than the ordinary. This is the opinion of the sage 
Karsnf jini. According to him, the word ‘ Charana ’ is used in the 
Chhr.ndogya Upanisad (V. 10. 7) as connoting by implication Karmas or 
ritualistic works. Because, it is a well-known maxim of the Sastras, that 
karmas or sacrificial works are the causes of everything that we see, in¬ 
cluding good conduct, etc. 


s&tra iii. 1 . n. 



,?TT^^?e(5 Anarthakyam, purposelessness, it is purposeless, £f<T hi, thus 
as; ^CheC if. ?T Na, not. 33 Tat that, (conduct), Apeksatoat, 

on account of the dependence, because it depends on that. 

11. If Karma be the cause of all objects, then good 
conduct would be purposeless. It would not be so, we reply, 
because the right to perform karmas is dependent upon 
good conduct.— 302. 


COMMENTARY. 


An objector says, character and conduct would not regulate re-birth, 
if the due performance of sacrificial works be the cause of all that 
happens to a man. To this, we reply, that the rules enjoining good 
conduct are not useless, because the right to perform sacrifices is itself 
dependent upon the possession of good conduct. A person devoid of good 
conduct is not entitled to perform those works. As says a Smriti 
“ A person who does not perform his daily prayers, and is always impure, 
is unfit for all religious works.” This being so, religious works are 
fruitful in the case of that person only who possesses good conduct. 




Bhfcya.] 
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Therefore by the word conduct is to be understood Karma here. Thus 
the opinion of Karsnajini is that the word ‘ Charana ’ of the text implies 
Karma. 

StfTRA III. 1. 12. 

^r\ 


§ : 11^1 UWI 


Sukrita, good or righteous deeds. Duskrite, and bad or un¬ 

righteous deeds. qs Eva, only, Iti, thus, g Tu, but. strS* : Badarih, says 
or thinks Badari. 

12. But Badari is of opinion that the phrases ‘ Raraa- 
niya-charana ’ and ‘ Kaphya-eharana ’ mean good and evil 
works.—303. 

COMMENTARY. 

The word ‘ but ’ is employed in the Sutra in order to set aside the 
view of KArsnnjini mentioned above. Badari is of opinion that by the 
word ‘ Charana ’ is meant here good and bad deeds. In the phrases like 
Puuyatn karma acharati, the verb achara takes for its object the word 
karma. Therefore, the word * charana,’ means karma. When it is passible 
to give to a word its principal meaning, it is not desirable to interpretit in 
a figurative sense. The word ‘ charanam ’ Anusthanam, and Karma are 
synonymous. Good conduct is also a particular kind of Karma only. 

Note— Every holy work enjoined by the scripture is technically a Karma. Good 
conduct is also enjoined by scriptures, sometimes, by direct texts and sometimes by 
implication, and thus it may also be called Karma in the broader sense of the word. 

Though Achira and Karma in this view are one, yet they are spoken 
of sometimes as different, on the maxim of “Kura Pandavas.” Though 
the Pandavas were also Kurus, yet in the phrase Kurus and Pandavas 
the word Kuni is used in a narrower sense. The force of the word only 
in this sutra is to indicate that this is the opinion of the author of the 
Sutras. The conclusion is that since by the word Charana is mentioned a 

particular kind of Karma, therefore, the soul descends with a remainder 
of its lcarmas. 


Adhikarana III.—Do the evil-doers also go to the 
Chandra-loha ? 

It was mentioned above that those who perform sacrifices and so 
on, go to the moon-world and descend from it with the remainder of their 
works, fcow rs discussed tile question, whether the sinners, who do not 
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perform any holy works, also go to the Moon-world, and what is their method 
of ascent and descent ? In the Tsavasya Upanisat, verse 3, it is said :— 


jwsnrfcrn n cna % 

'STRUCT 5 RT 5 || 3 || 

There are fche worlds of the Aauras, covered with blind darkness. Those who have 
destroyed their self go after death to those worlds. 

(Doubt ,)—Now arises the doubt, do the sinners go the Moon world 
or do they go to the Yama loka ? 

( Purva-pak$a ).—The Purva-paksin maintains that the evil-doers 
also go to the world of Gladness. The author summarises their view in 
the next Sfttra which is really a Ptirva-pakba Sutra. 

StfTRA III. 1. 13. 


Anistadikarinfim, of those who do not perform sacrifices. 
Api, also. ^ Cha and. £rutam, stated in the f$ruti, declared by scripture. 

13. The scripture declares that the non-performer of 
sacrifices and so on, also go to the world of gladness.—304. 

COMMENTARY. 


(Objection .)—The scripture declares the ascent to the world of 
gladness even of those persons who are non-performers of sacrifices and so 
bn, just like those who perforin these works. In the Kausltaki Upanhad 
(I. 2) it is declared that all go to the Chandra loka. 

e trara ^ srerrrerfo % wt n^SRr it 

All who depart from this world (or this body) go to the Moon. 

The word all shows that it is a universal proposition, without any 
qualifications. Since all who die, must go totheworldofgladness.it 
follows that the sinners also go there. This being so, the above text of the 
li&v&sya Upanisat must be interpreted as a threat, in order to make men 
desist from evil deeds: for there is no such place like the land of the 
Asuras. 

If this he so, then what is the difference between the sinners and the 
holy men, for both go equally to the land of joy, after their death. Both 
have the same fruit. To this vve reply, there is a vast difference in their 
conditions. The sinners in the world of joy, do not experience any happi¬ 
ness (because they have not got the .vehicles to enjoy that world), they 
remain there in a state of swoon. 
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(Siddhanla ).—Tlie sinners do not go to the MoOn-world, but to the 
world of punishment, as is shown by the next Sutra. 


SUTRA III. 1. 14. 

Sainyamane, in or after the punishment (of Yama) in hell. g but, 
further. sriipjS AnubhOya, having experienced, Iiaresam, of the others, 

of those that do not perform sacrifices). Aroha-avarohau, ascent 

and descent (/>., coming to worldly existence and going to still nether regions ) 
Tat, of them, irfif Gati (about theii) courses. safari* Daisandt, owing to or 
from the Scripture. 

14. But of the others (namely, sinners) the going is to 
the city of reform. Having suffered there, they come down 
on earth. Such is their ascent and descent. And this is the 
path described in the scriptures.—305. 


COMMENTARY. 

The word ‘ but ’ indicates the setting aside of the Pfirva-pak*a. Of 
the others who do not perform holy works and the rest, going is to the 
city of Yama called Samyamana. There having suffered the punishment 
inflicted by Yama, they come back here again—such is the nature of their 
ascent and descent. How do you know this? Because of the following text 
of the Katha Upanbad. (I. 2. 6.) 

•T HTmiU: SrfcWTfrT | 

JTRt II \ II 

The way to the supreme Liberation does not appear to tho child deluded by the 
illusion of woalth and acting carelessly. He who thinks that this world only exists and 
not the other, falls again and again under my control. 

This shows that the souls of sinners go to the world of Yama and are 
there punished by him. 

sOtra III. 1. 15. 




* lit * H 

Sniaranti, they remember, declare in theSmritis. ^ Cha, and. 

15. The Smritis also declare the same fate of the sin¬ 
ners.—306. 

COMMENTARY. 

In the Bhngavata Parana, it is thus mentioned. 
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They are quickly carried to the abode of Yama, by the path of the sinners, on which 
they travel with great pains, constantly rising and falling, tired and swooning. 

In another verse it is said : — 

^ trow vm^c. n 

All these sinners come under the control of Yama, 0 Lord. 

Sages thus declare that the sinners come under the jurisdiction 
of Yama. 


sOtra ill. 1. 16. 


mmn n u 

w'T Api, also, moreover, m Sapta, the seven (the hells). 

lb. Also according to the Smriti the Hells are seven. 
-307. 

COMMENTARY. 

^tfrfI ggr^ c^r l l l rR ' H || 

Ihus the Bharata, “The temporary Hells are said to be Raurava, Maliaranrava, Vanhi, 
Vaitaraui, and Ivumbhipaka ; and the two eternal Hells aro called Darkness and the Blind* 
ing Darkness. Those aro the seven chief holls in the ascending order of horribleness. By 
regularly going through these only, ascent or descent takes place." 

Thus seven Hells are declared in the Smrit.i to be the place of 
punishment for the sinners. They go to those places and not to the land 
of Joy. The force of the word also in the Sutra is to include all those 
other Hells mentioned iu the Bh&gavata Purana at the end of the fifth 
Skandha, where twenty hells are described. 

If Yama has jurisdiction in Hell to punish all the sinners ; does it 
not contradict the rule that all power belongs to the Lord, and that He 
punishes and gives rewards. The answer to this objection is given in the 
next Sutra. 

SflTItA III. 1. 17. 

1 ql{II ^V9 II 

AW Tatra, there (in those hells), Api, also. ^ Tad, of those (the 

others, the jivas in hell) or of Him. wjDFCfsr Vyap£rAt, on account of activity, 
guidance. Avirodhah, no contradiction. 

17. There is no contradiction because His activity is 
present there also.—308. 

COMMENTARY. 

The saying that the Lord is the punisher is not contradicted by the 
fact that Yama and the rest are the actual inflicters of punishment. They 
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are guided by the command of the Lord, in the act of punishment. It is 
a well-known fact in the Puranas, that Yarna and others punish the 
sinners, under the command of the Lord. 

An objector says, it may be possible for the sinners also to ascend 
to the world of Joy, after having expiated for their sins by suffering 
punishment at the hands of Yatna. This must be so, because the Kau$i- 
taki Upanbad uses the word all , when it says : All who depart fiom 

this world go to the land of Joy.” This view is set aside by the next 
Sutra. 

sOTRAIIf. 1 . 18 . 

flstf Vidya, of knowledge, qRqufr* Karmanoh, and of karma or action, g 
Tu, only, but. hi, as, so. Prakritatvat, on account of these being 

the topics. 

18. Bat the sinners never go to the world of Joy, 
because the topic relating to the two paths in the Chhan- 
dogya Upanisat is confined to men of knowledge and men 
of work and has no reference to sinners.—309, 

COMMENTARY. 

The word 'But' sets aside the view propounded by the objector. 
The word ‘Not* is to be read into the Sutra from the preceding Sutra 
(III. 1. 11). The sinners never go to the world of Joy, because the two 
paths Devay&na and Pitriyana are trod by two sorts of men, and by none 
other. Men of knowledge go by the path of the Devas to the world of 
the Gods, and men of work go by the path of the Fathers to the 
land of Joy. The Clihamlogya Upanisat (V. 10. 1) declares that men of 
knowledge go by the path of the Devas; while V. 10. 3. declares that 
men who perform sacrifices go by the path of the Fathers. Thus the 
world of Joy which is reached by the path of the Fathers is meant only 
for those who living in a village practise a life of sacrifices, works of 
public utility and alms. It is not meant for those who do not perform 
sacrifices. This being so, the word 'All' in the Kausitaki UpanLat (1. 2), 
must be interpreted in a restricted sense, namely all those persons who 
perform sacrifices go to the Moon. 

If the sinners do not go to the world of Moon, then no new body 
can be produced in their case ; because there is no fifth oblation possible 
in their case, and the fifth oblation is dependent oil one’s going to the 








Moon. Therefore, all mast go to the Moon, in order to get new embodi¬ 
ment. This objection is answered by the next Sutra. 


SlfTRA III. 1. 19. 


II \i\ IH It 

*r ‘^ a not > no - I'ntiye, in the third. ff^r Tatha, so, such, thus. 

ar<T5F£3f : Upa labelheh, it being perceived or seen to be. 

19. The fifth oblation is not necessary in the case 
of those who go to the third place, because it is thus de¬ 
clared in the Scriptures.—310. 


COMMENTARY. 

Those who go to the “ third ” place, do not depend on the fifth 
oblation for getting a new body. Why do we say so ? Because it is thus 
perceived in the Scriptures. In the Chh&ndogya Upanisjad Pravahana 
Jaibali puts this question to iivetaketu, “ Do you know why that world 
never becomes full?” In answer to this question be says (Cbhaiidogya, 
V. 10. B.'i “On neither of these two ways those smaller creatures (flies 
worms, etc.) are continually returning of whom it may be said live and 
die. Theirs is a third place. Therefore that world never becomes full.” 
Those creatures who do not go either by the path of Devayftna or of 
Pitfiyima, are the small creatures, who are classed as insects, mosquitoes, 
&c. They return by a different path, and their return is very quick. 
About them it is said “ live and die.” That is to sav these small creatures 
are continually being born and are dying. This constitutes the third 
place. The sinners are called small creatures because they assume 
the bodies of gnats, insects, Ac. Their place is called the “third” 
place, because it is neither the Brahma loka, nor the Dyu loka. 
Therefore, those who are not entitled to go by the path of the 
Devas to Brahma loka, because they do not possess knowledge, nor are 
entitled to go by the path of the Fathers, because they have not performed 
sacrificial works, are the pitiable creatures who are born as mosquitoes, 
gnats, Ac. They constitute a third class. Hence the Heaven-world never 
becomes full, because these sinners never go there. The origination of 
their bodies is in the third plane, the fifth oblation is not necessary in 
their case. 

sOtra III 1. 20. 

^ II n° II 

ra Smaryate, is recorded, is said in the Smritis. s? Api cha, and as 
well as, moreover. Loke, in the world. 
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20. The Smritis record that in this world also the 
fifth oblation is not necessary in their case.—311. 


COMMENTARY. 


In the Smritis there are accounts of some holy persons being born 
without the fifth oblation. The getting of body by the fifth oblation is 
the usual course of nature. But holy men like Drona, &c., were born with¬ 
out a mother and Dlijistadyunma, &c., without a father. In their case the 
number of oblations was incomplete. It is possible that an embodiment 
may take place without passing through the five oblations or stages men¬ 
tioned in the Chhandogya. In other words, sexual generation is not a 
universal law of nature, for we see exceptions to it in the cases of lower 
creatures; and in the cases of some specially meritorious human beings 
like Drona, Dhji^tadyumna. 


sOTRA III. l. 2t. 


iirsu 


Dariandt, on account of direct perception, or being seen. ^ Cha, 

and. 

21. And it is seen that beings originate independent¬ 
ly of sexual union, and the Scriptures so describe it.—312. 


COMMENTARY. 


In the ChMndogya Upanisat (VI. 3. 1) we find three origins mention¬ 
ed with regard to all beings :— 



the Barth). All living beings are produced either from an egg, or are viviparous, or are 
produced by fission. 

Here the Heat born and the plants are mentioned as originating 
without sexual union, and so the fifth oblation is not absolutely necessary 
to procreate the body. It thus follows that procreation by sexual union 
is possible in the case of those Jivas only who ascend to the world of Moon, 
and descend therefrom to take up a human birth. But those whose 
karma is not such as to take them to the Moon world, their re-birth takes 
place in lower organisms, without the fifth oblation. In their case the 
re-birth may take place from mere water without the fifth oblation. In the 
Scriptures we do not find any prohibition to the contrary. 

But—says an objector—we do not find any mention in the text quoted 
by you of beings orginating from heat. It only mentions three kinds of 
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reproduction, namely egg-born, live-born, and born by fission. This ob- 
jection is answered in the next Shtra. 


80TRA HI. 1. 22. 

Tritlya, the third. ^abda, term, or word of sense. 

Avarodhafi, description, including, Samrfokajasya, of that which 

springs from heat, on account of the feeling of horror. 

22. The heat-born is included in the third word 
(namely, udbhijjam of the above text.)—313. 


COMMENTARY. 

In the third word Udbhijjam is included the sweat-born or the 
heat-born also. The word Udhijjam literally means bom by bursting 
through ; and it applies (to the plants, because they burst through the 
earth and to the heat-born also, for they burst through water.) Thus the 
origin of both is similar, because both are born by bursting through. 
The difference between them consists only in the fact that the plants are 
permanently rooted to the soil, while the heat-born are moving creatures. 
It is looking to this characteristic of locomotion or its absence that they are 
differently classified. But if the method of reproduction be taken as the 
basis of classification, then the plants and the heat-born may be put in the 
same category, for both reproduce by fission. Thus the settled conclusion 
is that those who do not perform sacrifices and so on, do not go to the 
land of Joy. 


Adhikarana. IV.—The soul on its descent f rom the Moon 
world does not become identified with its temporary abode . 

It has been shown above that those who perform sacrifices and the 
rest, go to the world of Moon, and having dwelt there till their works 
are consumed, return to this earth with a remainder of their karmas 
(anudaya); and accompanied by the permanent atoms (bhuta sfikstnal 
The method of this descent is given there (Chhandogya V. 10. 5) thus : 

Having dwelt there, till their works are consumed, they return again that way as 
they came, to the ether, from the ether to the air. Then the sacrifices having become 
air, becomes smoke, having become smoke, he becomes mist, having become mist, he 
becomes a cloud, having become a cloud, he raius down. Then he is bom as rice and corn, 
herbs and trees, sesamum and beans. From thenee the escape is beset with most difficul¬ 
ties. For whoever the persons may be that eat the food, and beget offspring, he hence* 
forth becomes like unto them, 
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This passage shows that on its descent, the soul becomes ether, 
air, &c. 

(Doubt ).—Does this “ becoming ether, &c.” mean becoming abso¬ 
lutely ether, &c., or attaining similarity with it? 

(Purva-pakm ).—The Purva-paksin maintains that becoming ether, &c., 
means attaining identity with ether, &c. It does not mean merely getting 
similarity with it. If it meant similarity, then the passage would require 
to be explained metaphorically, and by laksana. It is a maxim o£ inter¬ 
pretation that laksana sliould be avoided as far as possible. The result 
is that the soul, in its descent, does absolutely become identical with ether, 
air, &c. 

(Siddhanta). —The soul does not become identically ether - , &c., but 
becomes similar to them only, as is shown in the next Sutra. 


StlTRA III. 1. 28. 




Tat, with those, the others, Sabhttvya, being similar, simi¬ 

larity, a similar state, srrrm: Apattih, attaining, entering into. 3qqr%: Upa- 
patteh, there being a reason or possibility, it being reasonable or possible. 

23. The descending soul enters into similarity of 
being with ether and so on ; since there is a reason for this. 
—314. 


COMMENTARY. 

“ Becoming ether,” &c., means getting similarity with these. Why 
do we say so? There is a reason for it. The astral body (Soma-raja) 
assumed by the soul in the Chandra loka was taken for the sake of enjoy¬ 
ing the pleasures of that world : that astral body (literally, the body of 
water) melts away like ice under the rays of the burning sun; and when 
the karma is exhausted, that body is evaporated by the fire of grief, at 
the prospect of impending fall; and thus the soul becomes disembodied 
like ether and then it comes under the control of air, and then it becomes 
united with smoke and the rest. This is a more reasonable construction 
to put on the above passage. For it is not possible for souls to become 
ether, &c., for one substance caunot become another. And if a soul did 
really become ether, &c., then there would be no possibility of descent 
for it. 
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Adhikarana V.—The soul does not stay long 
in ether up to rain . 

(Doubt.) —Next arises the question, does the soul in its descent 
through ether clown to rain, stay at each stage for a very long time, or 
passes through it quickly? 

(Purva-pakva .)—There being nothing to define the time of its stay, 
it remains indefinitely long at each stage. This Purva-paksa is set aside 
by the next Sutra, 

SOTRA III. 1. 24. 

STTTrrf^T IM \ \ I ** II 

?T Na, not. Atichirena, very long after. Vi^esat, on ac¬ 

count of special (inference) it being distinctly stated. 

24. The soul does not stay very long in its stages 
through ether up to rain, on account of special statement to 
that effect.—315. 

COMMENTARY. 

The descent of soul through ether and the rest, is accomplished in a 
very short time, because there is a special inference to that effect. In 
the sentence following the description of the passing of the soul from 
ether up to rain, occurs the statement that the soul becomes rice or grain 
or the like. And the special statement is made that the passing out of 
that stale is beset with great difficulties. The exact words are :— 

Then he is born as rice and corn, herbs and trees, sesamum and beans. Prom thence 
the escape is beset with most difficulties. 

The staying in rice and corn, Ac., is for a comparatively long period ; 
from which we infer that the soul’s stay in the preceding stages is short. 
The escape from the condition of rice, corn, &c., being specially stated 
to be difficult, it follows that the escape from the condition of ether up to 
rain is not so difficult and hence quick. 

Adhiliarana VI.— (Human soul is but a co-tenant with 
plants and animals, but does not become so.) 

(Vi$aya ).—After rain, the fSruti declares that the soul is born here 
as rice and corn, herbs and trees, sesamum and beans. 

{Doubt ).—Here arises the doubt, are these souls descending with a 
remnant of their karmas, themselves born as rice, corn, Ac., or do they 
merely cling to those plants, Ac. 

( Purva-pak$a ).—The souls are born as rice, corn, Ac., and do not 
merely cling to them. 
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( Siddh&nta ).—The souls are not born as rice and corn, &c., literally, 
as is declared in the next Sutra. 

sOTRA III. 1. 25 . 

m u n ii 

SRT Anya, by another soul. srr^fg% Adhisthite, in what is occupied. ignw 
Parvavat, like the previous, in the manner already explained. *TH 5 rrqRf Abhi- 
lapat, on account of the scriptural statements. 

25. The souls merely cling to plants, which are 
animated by other souls, and do not become plants, because 
the statement here is * similar to that in the previous cases 
of ether and so on.—316. 

COMMENTARY. 


The souls merely cling to the bodies of plants, &c., and do not them¬ 
selves become these, because these plants, &c., have animating jivas of 
their own. The souls are not born there, for the purpose of retributive 
enjoyment. Why do we say so? Because the present statement is just 
like the previous one about the soul’s becoming ether and the rest. As 
the souls do not actually become ether and the rest, but are merely in 
contact with them, and are in a state of perfect dormaucy, without enjoy¬ 
ing pleasure and pain, so they are merely in contact with rice, corn, &c., 
without experiencing pleasure and pain. They are perfectly inactive in 
that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its karmas, 
it uses a different phraseology, as in verse 7 of the Chhandogya V. 10. 


3T || VS || 

‘‘Those whose conduct has been good, will quickly attain some good birth, the birth 
r uvvf *r apa ’ ^ , K?atriya ’ ° r a Vai »? a - ^ose whose conduct has been evil wM 
ZSla/ " " ’ thG birth ° f a (kCePCr ° f “> d ° g ’ ° f 3 of a) hog! or a 

Therefore, the souls descending from the Moon-world merely clinv 
to rice, corn, &c., and are not literally born as such. 

sOTRA III. 1. 26. 


^VI|II II 

A^uddham, impure, hurtful, unholy, ffa pj 
Na f no. sracn^abdat, on the ground of the Script) 


H 

Word. 


, —* Wf so, thus, to Chet if 

ground of the Scripture, on account 
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26. If it be said that every sacrificial act is unholy, 
say it is not so, because the scripture declares it so.— 


COMMENTARY. 

( Objection ),—An objector, says it is wrong to assert that the des¬ 
cending soul merely clings to the bodies of rice, corn, &c., which are 
themselves animated by other souls, and that they are not born there for 
the jmrpose of retributive enjoyment; for there are no karmas left to be 
enjoyed in the bodies of plants, &c. Some karmas are left, whose proper 
place of retributive enjoyment is the body of plants* All karmas are 
of two sorts the sacrificial karmas and non-sacrificial karmas or conduct 
(Charana). The fruit of sacrificial karmas is not fully exhausted in the 
Moon-world. No sacrifice performed with the object of attaining heaven 
is free from a tinge of impurity. All such sacrifices require the killing 
of animals and cannot be said to be pure. For every killing is really 
a sin. The Scriptures declare “ ma himsy&t sarva bhutani ” let him not 
kill any animal. This declares a universal rule. The killing of animals 
in sacrifices like “ agnisomiya ” is unholy. Such a sacrifice is thus a 
mixed karma. Its holy portion takes the soul to the Heaven-world, and 
is exhausted there completely . Its sinful portion causes the soul to be 
born as rice, corn, &c. As says Mann in NIL 9. 

“ The soul is born as plant owing to tho sins committed by the body ; it becomes a 
bird *'r a boast for tho sins of speech, and an outcaste for the mental sins.” 

The soul is, therefore, actually born as rice, corn, &c., and is not a 
mero co-tenant with the jivas of plants. 

{Reply).—'The objection thus raised is not valid. The sacrificial 
acts are not unholy, because the scriptures enjoin it. The Veda 
declares “ Agni§omiyam pasfum cllablieta” 11 Let. him sacrifice an animal 
sacred to Agni-somau.” Since the Veda enjoins the killing of animals, it 
cannot he unholy. For the right or wrong, holiness or unholiness of an 
action, is to he learnt from the Veda alone. Therefore, those sacrifices 
which enjoin killing of animals must be considered to he holy and 
cannot be considered unrighteous, because killing of animals in sacri¬ 
fices is enjoined by the Vedas. Let him not kill any animal is a general 
proposition, but to this there is the exception that animals may be killed 
in Yajnas like the Agnisomiya sacrifice. Hence every killing is not a sin, 
A general proposition and an exception have different scopes, settled by 
usage, and so there is no conflict between them. Hence it follows that 
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the soul oa its descent becomes rice, corn, &c., not to expiate for the sins of 
having killed animals in sacrifices, for such killing is no sin ; but it 
becomes rice, &c., in the sense of clinging to those plants and not really 
becoming plants. The soul is perfectly unconscious in these stages. 

What becomes of the soul after its clinging to the plants is next 
mentioned. 

SCTRA III. 1. 27. 

II \ I % MV3 || 

Retah-sik, the sprinkler of the seed ; one who performs the act of 
generating. Yogali, conjunction with. 3R Atha, first, or after. 

27. Then the soul unites with the being who per¬ 
forms the act of fertilisation.—318. 

COMMENTARY. 

After its passing through the stage of contact with plants, the soul 
enters the body of a person who performs the act of generation. This 
is mentioned in the same Upanisad (Chhandogya V. 10. 6) In the 

same verse which mentions its becoming rice, corn, &c., it is said : 

w erf? 

“Having been in the mist, he enters the cloud, having been in the cloud, he enters 
the rain (and falls down). Then he is born as a rice or barley, herbs or trees, sesamum or 
beans, &c. From this point there is constant (tantalising) rise and fall. For whoever 
eats the food and begets offspring (the jiva) is there in that food and that seed.” 

The text literally says for whoever the persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them. This 
does not mean that the soul really takes the form of and becomes iden¬ 
tical with its procreator, for one thing cannot take the form of another 
thing. If it were to become literally the “ Retas sik,” then there would 
be no possibilty of its getting another body. Therefore, it must be 
admitted that the soul merely clings to the body of the “ Retas sik” and 
does not become that body. This being so, the soul clings to plants, &c., 
in the preceding Stages of plant life also. For there is no reason why it 
should be anything else. 

SOTRA III. 1. 28. 

M I U ^ II 

Yoneli, (after entering) the mother, ^ariram, (obtaining) the 

gross body. 
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28. The soul next passes from the father into the 
mother and then obtains the gross body.—319. 

COMMENTARY. 


The word “ Yoneh ” is in the ablative ease in the Sutra, but it must 
be construed in the accusative case here, and is governed by the participle 
“ pravitlya ” understood here. The soul having left the father’s body, 
and having entered the mother’s womb, obtains a physical incarnation, 
in order to experience the consequences of the remaining karmas. The 
family into which it is to be born is regulated by the nature of this 
remainder, as mentioned in Chhandogya, V . 10. 7. 

u Of these those whose conduct here has been good will quickly attain some good 
birth, the birth of a Br&htnana, or a Ksatriya or a YaKya. But those whose conduct here 
has been evil will quickly attain an evil birth, the birth of a dog, or a hog, or a 
Cbaml&la.” 

Thus it has been demonstrated that the soul becomes plant, &c., in 
the same sense as it becomes ether, &c. The whole object of teaching 
this law of reincarnation is, that the wise should realise that God alone 
is the highest bliss, and ought to be the sole object of quest; and that 
the soul should get disgusted with this world of sorrow and try to seek 
the eternal bliss of the Lord. 

Here ends the first Pacla of the third Adhy4ya. 







May that love (Bkakti) for the Supreme Lord purify the world. He has the body ol 
Supreme Bliss and in His Presence stand Wisdom and Dispassion with folded hands, 
obedient to His call; and Occult powers are ever attendant upon Him, seeking for an 
opportunity to serve. 

In this Pack is described Bhakti or intense love for God, which 
consists in a yearning to obtain the object of desire. The object to be 
attained is Brahman, and in order to strengthen soid’s love towards Him, 
this Pack describes the various powers of the Lord, such as His being a 
creator of the dream-world, His various Avataras and their unity with 
Him, His essential form, His Self, His being separate from the worshipper, 
yet being his inmost Self, and to be obtained by Bhakti alone, His 
illumining the both worlds, His being all bliss, His manifestation being 
according to the idea of the person worshipping, His being beyond all, 
the giver of everything, and various other qualities like these. All these 
are described in this chapter. When a person desires to cultivate love, 
he requires to be convinced that the object of love Las these qualities! 
When lie is convinced of it, then he begins to love Him, otherwise not. 

Therefore, in the beginning, the author describes the creation of the 
dream-world by tire Lord. If any one else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true ; and so far as dreams were concerned, He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a partial 
creator only, then there cannot be that intense Bhakti towards Him, 
which the worshipper wants to cultivate. Therefore, in order to show the 
=l°ry of the Lord, it is described that He is the creator of the dream-world 


Addiikarana I—God creates the dream-world. 

the Bj ihadaranyaka Upanisat (IV. 3. 9-12) we have the 
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q^frT ST 5ET3T SRritRTFT &FRFI SNfaclT HI=rTR*Tt?IU FfflW 

wrar sqtfeqr srcqft&rara g^q: ^sreqtfa&ifcr 11 ^ 11 * as tot h 
TOirmr * qwar^r *ffstto tor to^rr. w f cRr^t gsp ng^r 
wstorrr gsp sg^i ^cT * asr tisiRn g^ftro: srfto 

^srtt: g^fTO*: ^ffr: *r i: ^ 11* o ii st^r s ¥ 5 fai *Fri% II ^ifffr 

srtfTTOfhsriRRra: ^R^fi*srR;#f?T li g^rfh Urowm g^r 

•WS^? II U II 5TRR Ti^vRr f^TR gf^f^RT^TSTfTOfT II *T f^S^IT 

jr «W £8 ffTOW g^f 11 *r h 

“ And there are two states for that person, the one here in this world, the other in 
the other world, and as a third an intermediate state, the state of sleep. When iu that 
intermediate state, he sees both these states together, the one here in this world, and the 
other in the other world. Now whatever his admission to the other world may be, having 
gained that admission to, he sees both the evils and the blessings. 

And when he falls asleep, then after having taken away with him the material from 
the whole world, destroying and building it up again, he sleeps (dreams) by his own light. 
In that state the person is self-illuminated. 

There are no real chariots in that state, no horses, no roads, but he himself sends 
forth (creates) chariots, horses and roads. There are no blessings there, no happiness, no 
joys, but he liimself sends forth (creates) blessings, happiness and joys. There are no 
tanks there, no lakes, no rivers, but he himself sends forth (creates) tanks, lakes and 
rivers. He indeed is the maker. On this there are these verses : 

u After having subdued by sleep all that belongs to the body, he, not asleep himself, 
looks down upon the sleeping senses. Having assumed light, he goes again to his place, 
the golden person, the lonely bird. 

‘‘Guarding with tho breath (prana life) the lower nest, tho immortal one goes wher¬ 
ever he likes, the golden person, tho lonely bird.” 

(Doubt .)—Now arises the doubt whether this dream-creation of 
chariots, &c., is the work of the human soul or the creation of the Supreme 
Self? 

(Pilvvapa1i§a .)—The dream is the creation of the soul, for the 
saying of Prajapati in the Chhandogya Upanisat (VIII. 7. 1.) shows that 
the human soul also has the power of creating by mere will-force, and 
has its sahkalpa true, i.e. } has the power of realising all its wishes. 

( Siddhanta .)—The human soul is not the creator of the dream-world, 
as is shown by the following Sutra. 

sffTftA III. 2. i. 

i \ i r i ni 

Sandhye, in the intermediate (state or sphere). *jfgr: Sristiji, the crea¬ 
tion. Uff Aha, says (the Scripture), ft Hi, because. 

1. Because the Scripture declares that in the dream- 
state also the creation is by the Lord—320, 
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COMMENTARY. 


The word “ Saudhya ” means dream, as we find from the above 
passage, “and as a third an intermediate state, the state of sleep.” It is 
called “Saudhya” or the intermediate state, because it is midway 
between waking and the deep sleep state; between the “ Jagrala and 
the “ Susupti.” The creation of chariots, &o., is verily by the Lord and not 
by the human self. 'VVliy do we say so? Because the same test says “Sa 
hi kartS,” “ He indeed is the maker.” The sense is this, the Supreme 
Self creates chariots, &&, in the dream state, which exist so long as the 
dream lasts, and which are perceived not by all the Jivas, but by the 
person seeing the dream alone, and which are created as fruition of the 
minor works of the Jiva. In order to reward the soul for very minor 
karrnas, the Lord creates the dreams. The Lord possesses mysterious 
powers, creates by the mere force of His will and so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to be the work of the Lord: 
(Kathu Up. IV. 4.) 


i wsF-r fojuTcBr* jtstt sfftT * 

?drsrfrr ii a II 

“ The wise, when he knows that that by which he perceives all objects in sleep or in 
waking is the great Omnipresent Self, grieves no more.” 

The Jiva has also the power of creating by mere will-force, and is 
also “Satya-safikalpa,” but only in the state of Mukti. The Mukta Jiva 
creates the world there, hut that is not a dream-world. The Mukta Jivas, 
like Masters, have divine creative power, hut it has nothing to do with the 
dream-creation. 

ShTKA 111. 2. 2. 

i \ i * [ r n 

ftafalTUl Nirm&taram, the maker. ^ Cha, and. Eke, sonic. 
Putradayafi, sons, &c. ^ Cha, and. 

2. Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sons and the 
rest—321. 

COMMENTARY. 

The followers of one Sakha, namely the Kat.liakas, state in their text 
that the Supreme Lord is alone the creator of all K&mas in the dream- 
state, for the dreamers. (Katha Up. V. 8.) 
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fsq^t i rrftj%>^r: f^rar: srser ?rf vrr?T% i ccrI ?r^ ii <£ ii 

“He fcho Highest Person, who is awake in us while we are asleep, shaping one lovely 
sight after another. That indeed is the Bright, that is Brahman, that alone is called the 
Immortal. All words are contained in Him, and no one goes beyond Him. This is that.” 

I lie term. Kama here denotes such things as sons and the like, 
which are objects of desires, and does not denote mere desires . It is used 
in this sense in the previous passage also, such as “Ask for all Kamas 
according to thy wish.” (Katlia Up. I. 25.) And that the word K4ma there 
means sons, &c., we infer from Katha I. 23, where we find these Kdmas 
described as sons and grandsons, &c. We give these three verses in the 


original here :— 

SRngsn 331%^ 1 ijft%3fr?ra* 

II ll HcRpT fcrT 

1 qjWHT??qr qn-*wrer 11 rh 11 

^ h qJtflT qrq%r% srsqfa: 1 qran 

5TT vSWRiqr JT^: I ^rrfa&rRITfo: qK^rciRq 

11 rk ii 

Death said : “ Choose sons and grandsons, who shall live a hundred years, herds of 
cattle, elephants, gold, and horses. Choose the wide abode of the earth, and live thyself 
as many harvests as thou desirest. 

u If thou canst think of any boon oqual to that, choose wealth, and long life. Be King, 
Nachiketas, on the wide earth. I make thee enjoyer of all desires. 

“ Whatever desires are difficult to attain among mortals, ask for thorn according to 
thy wish ;-these fair maidens with their chariots and musical instruments,-such arcHn- 
deed not to be obtained by mon-be waited on by them, whom I give to thee, but do not 
ask me about dying.” 

Ia the Gaupavana Sruti we find the following 

sfcr 11 

From this Lord when He overpowers the soul through sleep is 
born verily the son (seen in dream) from Him the brother, from Him the 
wife.” 

In the next Sutra, the author mentions the material and the means, 
with which the Lord creates the dream objects. 

sOtra hi. 2 . 3 . 

»irarHr5RL Mayamatram, produced from the will of Him and with impres¬ 
sions (stored in the mind of the soul), g I'u, but. Ivartsnyena, fully. 

Anabhivyakta-svarQpatvat, being destitute of tangible forms 
occupying space, not being fully manifested. 
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3. Maya or the will of the Lord is the only means 
through which He creates dream-objects. (They are not 
made of objective matter), because they are not perceptible 
to all persons, but are seen only by the dreamer—322. 

COMMENTARY. 


The mysterious M&ya is the only material with which the dream- 
objects arc created. They are not made of the gross elements, "nor are 
they created by Brahma, the four-faced. Why do we say so ? Because 
they do not become manifest, as objects of perception, to everyone. Thus 
it is demonstrated that the dream creation is the work of the Supreme 
Self. 


Adhiharana 11—The dreams are not all false. 

Next arises the question—are the creations of dream all false or true? 
The Purmpaksa is that the dream is altogether unreal, because it is 
sublated by the waking consciousness. On waking from dream, one 
realises its unreality. This view is set aside by the next Sutra. 

StlTRA III. 2. 4. 

sgiuwRut u aft?: i ? i h i a ii 

SOchakah, indicatory, suggestive. UT Cha, and. ft Hi, because, ftu: 
^ruteh, from fjruti. Achaksate, say, affirm. Cha, and. ?rft?: Tadvidah, 

those who know that. 

4. The dream creation is indicatory of good or evil, 
(hence it is not unreal). The scriptures also teach the 
dreams to be indicatory, and the experts thereof also declare 
the same—323. 

COMMENTARY. 

The dream creation is true. The objects seen in dream are 
indicatory of good or bad luck, or of certain mantras. Scriptures teacli 
this.—(Chli&ndogya. V. 2, 8 and 9.) 

FtfuRu mtm err grr qr srrsfq 

insrem: sr firarr^ii c ii cr^r 

II II 

“ Then having washed the mantha vessel, which should be either of bell-metal or of 
wood, let him lie down behind the fire, on a skin or on a bare ground, silently and singly. 
If in his dreams ho sees a woman, let him know this as an omen that his sacrifice has 
been successful. 
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On this there is the following verse If in Kamya sacrifices, he sees a woman in 
his dreams, thou Jet him know this bodes success—this vision shown him in a dream, this 
vision shown him in a dream.” 

Similarly, in the Kausfitaki Brahmana we find the following :—- 

?rser *sijt pq ¥>*** «f?r q^fa qq ii 

“If one sees in a droam, a black person with black teeth then it forebodes that he 
will kill him/* 

The word “Tadvid” or expert means those who know how to 
interpret dreams, such as Brihaspati and the rest. They declare that 
some dreams bode good, others evil. Such as dreaming that one is 
riding on an elephant bodes good : while if he dreams that lie is riding on 
a donkey, it forebodes evil. 

Sometimes one gets in dream Mantras, as we find from the following 
verse:— 

•tut fofererqR srr^r: srfsft pr a 

“ As the Lord Siva taught Vi^vamitra (Budlia Kausik a) in clrcam the mantra called 
Katnaraksa, he exactly wrote it out, in the morning, when lie awoke from sleep.” 

This shows that poems and stotras can also be obtained in dreams. 

Therefore, the dreamt creation is as real as the waking state. 
Because the dream objects indicate future true objects; secondly, because 
works of genius like poems, etc., are found in dreams, and remedies for 
diseases are prescribed therein; and sometimes the exact object seen in 
dreams is seen afterwards in waking state. Such as the person who will 
kill one. 

The author now answers the objection based on the fact that because 
dream consciousness is sublated by the waking consciousness, therefore 
all dreams are unreal. 

sOtra III. 2. 5. 

Para, of the Lord, of the highest. AbbidhyfinAt, by the will, 

g Tu, only. Tirohitam, is withdrawn or hidden. 33: Tatalj, from that 

(Lord), ft Hi, for. Asya, of this (Jiva). Bandha-viparyayau, 

bondage and release. 

5 . The dream consciousness is sublated by the will 
of the Supreme Lord alone, because from Him-proceed the 
bondage and release of the soul—324. 

COMMENTARY. 

From the meditation or formative will of the Supreme Lord, proceeds 
tlie vanishing of the dream objects, like chariots, &c. The dream is not 
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unreal, like tlie illusion of silver in the shell. This is so, because the 
Supremo Lord is the cause of the bondage and release of the soul, as says 
the fsruti (Svetadvatara. VI. 16):— 

r wfT : i srerr^wrfci' 

“ He makes all, He knows all, the self-caused, the knower, the time of time (destroyer 
of time), wlio assumes qualities and knows everything, the master of nature and of man, 
the Lord of the three qualities, the cause of bondago, the existence and the liberation of 
the world.” 

He wlio can cause the bondage and release of the soul, can easily 
bring about the dream and its withdrawal for the soul. There is nothing 
wonderful in it. Therefore, it must be understood, that the manifesta¬ 
tion and withdrawal of the dream-world is also from that Lord. The 
same idea is expressed in the following verse of the Kurrna Purina: — 

=3 *T 'W =5TI 

stcIt grer srokreft srfafeciT ll 

“ It is He (the Lord) that makes the soul perceive the dream creation, &c., and He it 
is who hides them from his view ; for on His will, the bondage and release of this soul 
depend.” 

Therefore the dream creation is real and is of the Lord. 


Adhikarana III—The state of wakefulness is also 

created by Brahman. 

Now the author describes that the waking consciousness is also 
caused by the Lord and by no one else. In the Katha Upanisad (IV. 4) we 
read :— . 

fagnTTOR HcSTT , '5 t^T h strafrr || « II 

44 The wise, when he knows that that by which he perceives the state of the dreamless 
sleep (Susupti), and the dream state is the Great Omnipresent Self, grieves no more.” 

(Doubt .)—Here arises the doubt: Is the waking state of the Jiva 
caused by the Supreme Lord or not? 

{Purvapaksa .)—The waking consciousness is not caused by the Lord, 
because we see it dependent on time and the rest. 

(Siddhanta .)—The waking state is also caused by the Lord, as is 
shown in the next Sutra. 

sOtka ill. 2. c. 

uhfa I ^ I ^ I i H 

Deha-yogat, from the connection with the body, the waking state. 

Va, or. *T Sab, (that withdrawing or hiding of the dream), sift Api, even, 
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6. The waking consciousness also, which is found in 
connection with the body, is from the Lord—325. 


COMMENTARY. 

The waking consciousness, which is experienced by the soul when 
it is in connection with the body, is also from the Supreme Lord as is 
mentioned in the above text of the Katka Upanisad, and which properly 
translated runs as follows :— 

“ The wise, whoa lie knows that tliafc by which he perceives all objects in sleep or 
in waking, is the Great Omnipresent Self, grieves no more.” 

The time and the rest being inert, cannot produce anything. The 
word “ api ” or “ also ” of the S&tra indicates that the states of conscious¬ 
ness known as deep sleep tsusupti) and swoon, (mdrcfichha) are also 
created by the Lord. For the texts repeatedly declare that to Him belong 
the all-creative power. 

Adhikarana TV—The state of deep sleep is caused also 

by God . 

Now is being considered the question, what is the place, abiding in 
which, the soul experiences deep sleep. The following are the £$ruti texts 
relating to deep sleep or (Susupti). One declares that deep sleep is felt 
when the soul is in the Nhidis, the other, when the soul is in the pericar¬ 
dium, and the third when it is in Brahman. These three texts are given 
below. In the Chhandogya (VIII. 6. 3.) we find 

srwssn i&xt *rsrfcr 

era- ***** <rrw &srerr % it ^ it 

“TJiis being so, when this Jiva sleeps, being at perfect'rest and all senses withdrawn 
(experiencing the joy of his essential nature) and dreams no dream, then he enters (into 
the Lord dwelling in) these vessels and there no evil one can touch him, because he is 
protected by the light of the Lord.” 

In the Brihadaranyaka Upani§at (II. 1. 19.) we read :— 

sro giet prefer w * grererfawsirra 

g^ufTcjdcTcrflfirsifrrs^ mffn jttrTfcr sr *i«it gr 

err JTpaTgr# it {% h 

“Next when he is in profound sleep, and knows nothing, there are the seventy-two 
thousand arteries called Hita, which from the heart spread through the body. Through 
them he moves forth, and rests in the surrounding body. And as a young man, or a great 
king or a great Brahman a having reached the summit of happiness, might rest, so does he 
then rest,” . 








*r "angtitagtr fefFuw gb^w^ qf nnoFit 

fet^MMi<nr v ^rs^i^zi snfiT5reT%3%% ?nw q^r |?r?gw 

wfafri eF^^tcT ORT SIPJT *Frf?T ^cTT SIFT sfH ajftcT 

JPP II ^ II 

“ Ajfitarfatru said : ‘ When this man was thus asleep, then the intelligent person 
(purnsa), having through the intelligence of the senses (pranas) absorbed within himself 
all intelligence, lies in the ether, which is in the heart. When he takes in these different 
kinds of intelligence, then it is said that the man sleeps. Then the breath is kept in, the 
mind is kept in." 

There are many other verses like these. In the above verse the word 
Alcana means Brahman. From the above three texts we find, that the soul 
enjoys deep sleep when it is in those three places, namely, in the Nadis 
(arteries), in Puritad (pericardium), or in Brahman. 

(Doubt .)—Now arises the doubt: Are these three abiding places of 
the soul to be taken distributively or collectively ? 

(Ptirvapakfa.) —The Purva'paksin says they are to be taken distribu¬ 
tively. For when words of equal force are employed in a sentence and 
there is no mutual dependence between them, then the passages should he 
construed as stating an option. In other words, Susupti is experienced 
when the soul is in any one of those three places. 

(Siddhanba.) —Su§upti is experienced by the soul abiding simultane¬ 
ously in all those three places, as is shown in the next sutra. 

S0TRA III. 2. 7, 

?TT% ^ I \ I R I V5 || 

'a 

Tad abbavaj), the absence of that (the state of dreams or wake-" 
fulness), snf^ Nadisu, in the Nadis. Tat, about it. §ruteh, from the 
scriptural statement, immfa Atmani, in the self, or in the Lord. ^ Cha, and. 

7. The Susupti, which is the absence of dream and 
waking consciousness, takes place in the Nadis, in the Self, 
and in the pericardium collectively, because of the scriptural 
statement to that effect—326. 

COMMENTARY. 

By the word “and” in the Sfitra, pericardium is to be included. 

“ Tad abhavah ” means the absence of those two, namely, the absence of 
wakefulness and dream. In other words, “ Tad abhavah ” means the 
“ susupti” or deep sleep. This deep sleep takes place collectively in the 
Nadis, pericardium and the Lord. Why do we say so ? Because in the 
% 








scriptures all these places are mentioned as the localities in which the soul 
enjoys deep sleep. If it was intended that they were to he taken 
alternatively or optionally, then there would be partial refutation of 
scriptural text. We find Nadis and Pranas mentioned collectively in deep 
sleep. In them the soul resides in deep sleep. In the Kausfitaki Upanisad 
(IV. 19.) we find that Prana also becomes united with the soul in deep 

Ble 1 ci treraw idgreffi N ngrsr&pfc jp'ftsirfas 

<r5Ef; fcTCy% rTT^ cT3|Tfl^rf<i 

^ra:s w* h ci^i ^r^r- 

cjtfH'VJg T! «ft=r 

*i«niM«5ctT sipst 

?rr shtovStt ^tt ^ ft?n 

sn?r 5r€Kngsrras srr^rawi liM 

“ And Ajatai'atru said to him : ‘ Where this person here slept, where he was, whence 
he thus came back, is this : tho arteries of the heart called Hita extend from tho heart of 
the person towards the surrounding body. Small as a hair divided a thousand times, they 
stand full of a thin fluid of various colours, white, black yellow, red. In these the person 
is when sleeping he sees no dream. 

“ Then he becomes one with that PrSna alone. Then speech goes to him with all names, 
the oye with all forms, tho ear with all sounds, the mind with all thoughts. And when he 
awakes, then, as from a burning fire, sparks proceed in all directions, thus from that self 
the Pranas (speech, &c.) proceed, each towards its place, from the Pranas, the gods ; from 
the gods, tho worlds. And as a razor might be fitted in a razor-case, or as fire in a fire 
place, even thus this conscious self entors the self of the body to the very hairs and the 

Nor can we Lave option on the strength of the maxim quoted by the 
Pfirvapaksin, because that maxim applies where two statements are of 
equal force (tulyartlia). In the present case, there is no such equality of 
meaning. They do not serve the same purpose. It is only when several 
things may serve the same purpose equally, that an option is allowed. 
The case is here similar to the statement “ entering by the door, he sleeps 
in the palace, on the couch.” Here the three things—-the door, the palace 
and the couch—are to be taken jointly and no option can be allowed as 
regards them, for they do not serve the same purpose. Similarly, the soul 
enters through the Nadis (which are like a door), into the palace called 
the pericardium, where Brahman is, and sleeps in the bosom of Brahman, 
which may represent the couch. Thus the nadis, pericardium, and Brah¬ 
man, subserving different purposes, must be taken collectively, and not 
separately. Therefore, Brahman alone is the direct place, resting on which, 
the soul enjoys deep sleep. 
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The “ Puritat” or pericardium is 
lotus of the heart. 



the covering which surrounds the 


St'TlTA III. 2. 8. 


Wrf: I \ I * I s II 

Atah, hence. iRT'i: Prabodliah, waking. 3T9ira; Asmat, from him (the 

Lord). 

8. Therefore the waking of the soul is from that 
(Brahman)—327. 

COMMENTARY. 

Because Brahman alone is the immediate resting place of the soul, 
in deep sleep, the nadis being merely the gate-way to him ; therefore, in 
the Chhandogya Upanisad it is described that the soul awakens from 
Brahman in deep sleep. There in VI. 9. 2. and in several Khandas fol¬ 
lowing it, it is repeatedly declared that the soul awakens from Brahman 
called Sat, “ coming out from Sat they do not know that they have come 
out of the Sat.” Had option been allowed, it would have been mentioned 
that the soul comes out from the nadis, or from the pericardium, or from 
Brahman. If there were optional places, to which the soul might resort 
in deep sleep, the scripture would teach us that it awakes sometimes from 
the nadis, sometimes from the pericardium, and sometimes from the Self. 
For that reason also, the Self is the place of deep sleep. We give the ori¬ 
ginal passage of the Chhandogya below. 

ii K it ^ a* ^ fgrci 

gwc istr ^Tssftc^r^r ^ wrv wzv wm * f%f: 
sroqroi: s<% iihii ?r ^rsft grfcrcT^r r tost R ^crffT srr 
st wb%t srr uq^grFwr ir ii sr v 

cisaR# sr urwr ^%rfr sftr gu ^ nr wrr fiRrmfNcr <tot 

^r^dr Iraru it« ii 

“As the bees, my child, make honey, by collecting the juice of different trees and 
bring together and mix them in one place. And as these juices have no discrimination, 
bo that they might say ‘lam the juice of that tree,’ ‘ I am the juice of that tree,’ in the 
same manner, my child, all these creatures, when they get mixed in the Sat, do not 
know that they have got mixed in the Sat. 

Whatever these creatures are here, whether a tiger or a lion or a wolf, or a boar, or a 
worm, or an insect, or a gnat, or a mosquito, that they become again and again. 

That highest God is the Essence and Ruler of all, the desired of all, and known 
through all the subtlest intellect. All this universe is controlled by Him, He pervades 
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it all and is the Good. This God is the destroyer of all and full of perfect qualities. Tliou, 
O Svetaketu, art not that God.” 

“ Please sir, instruct me still more,” said the son. “Be it so my child,” replied the 
father. 

The father then goes on to give other illustrations, the burden 
of which all is to show “ atat tvam asi ”—“ tliou that art not.” 


Adliiluxrana V—The same person comes bach to the body 

on waking . 

In the above it is stated that coming out of the Sat, they do not 
know that they have come out of the Sat. 

(Doubt,) Now arises the doubt, does the same individuality which 
had gone to sleep in Brahman arise therefrom when awaking or does 
another individuality arise after sleep ? 

(Pih'vapaksa .)—The same individuality does not arise in awaking 
from deep sleep. When a cup of water is thrown into a river, and another 
cupful is taken out of it, it cannot be said thatthe water is identically the 
same. Similarly, when a person merges in Brahman in deep sleep, it is 
impossible, that lie should, on awaking, come back into the same body. 

(Siddhanta ,) r Ihe same personality awakes in the same body, which 
it left, when it went into deep sleep, as is shown in the next Sutra. 

sflTKA III. 2. 9. 

U ^ g wfigeaft I 3 1 =< I 5. II 

*P <pr Sail eva, that very person who went to sleep, g Tu, but. ^ Karma, 
activity, on account of his finishing the action left unfinished. Anusmriti, 

on account of memory of identity. ^abda, from the &uti. Vidhibhyal.i, 

from the commandments. 

9. But the same person, arises from sleep, because 
of his completing the work left unfinished, because of his 
retaining the memory of his identity, because of the texts of 
the scriptures, and because of the injunctions of the Sastras 
—328. 

COMMENTARY. 

Hie word but, tu removes the doubt. The same person who 
had gone to sleep arises from it and no one else. The reason for it is 
four-fold, l'irst. he finishes the work which lie had commenced before 
going to sleep. Ilio word “ karma ” of the text means ordinary worldly 
works. Secondly, be has memory, that is recollection, in the shape of 
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“I am the person who had gone to sleep and who have now awakened. 
Thirdly, the express text of the Clihandogya quoted above also shows the 
same, (Chhandogya, VI. 9. 3). 

“ Whatever these creatures are here, whether a tiger or a lion, or a 
wolf or a boar, or a worm or an insect, or a gnat or a mosquito, that they 
become again and again.” 

This means the creatures like tigers, wolves, etc., come back on 
awakening into the same body, which they had, before they went to sleep. 
Fourthly, the scriptural injunctions like those of Brihadaranyaka, I. 4. 15, 
declare that the man must worship the Self as his true state. This shows 
that lie must try for release. If everyone who went to sleep got release, 
then these injunctions about Moksa, would be useless. 

When a Jiva enters into Brahman, he enters like a jar full of salt water, 
with covered mouth, plunged into the Ganges. When he awakens from 
sleep, it is the same jar, taken out of the river with the same water in it 
In the same way the Jiva, covered by his desires, goes to sleep and for the 
time being puts off all sense activities and goes to the resting place, 
namely, the Supreme Brahman, and again comes out of it, in order to get 
further experience. He does not become similar to Brahman, like the 
person who has obtained release. Thus we learn from this four-fold reason, 
that the same soul which had gone to sleep, awakes again into the same 
body. 


Adhikaranci VI—The state of swoon . 

Now we shall consider the state of swoon, which is similar to that 
of deep sleep. 

(Doubt .)—Does the Jiva fully attain, to Brahman in swoon or 
partially attain to him ? 

(Pdrvapak$a ,)—Swoon being a special kind of deep sleep, the soul 
attains to Brahman fully as in deep sleep. The next Sutra sets aside this 
view. 

sCjtra III. 2. 10. 

iftsmrat i \ i * i n 

Mugdhe, in the swooning person or state. ^ 3 ? Arddha, half, 
Sampattih, combination or attaining Brahman ; entering into Brahman. Bala- 
deva's reading is Sampraptih. Parisiesat, on account of the remaining. 

10. In the swooning condition, the Jiva is in half 
combination with Brahman ; because the rule of the remain¬ 
der shows this—329. 
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COMMENTARY. 

When a man is in a swoon, or in a stunned condition, he is in half 
combination with Brahman, because of the rule of the remainder. In 
this condition Brahman is not reached in the same way fully as in deep 
sleep, because the soul is conscious of pain. Nor is there total want of 
attainment to Brahman, like the waking state, because the soul is uncon¬ 
scious of external objects. Thus by the rule of remainder, we conclude 
that there is half combination. This we find described in the following 
verses of the Var&kapur&na : — 

enrcc. it 

“ Wlion the soul is ab a Uisfcauco from fcho Supreme Lord in the heart (that is, when 
it is in the eyes), then it is in waking consciousness ; when it is nearer to the Lord (that 
is, in the throat), then it is in the dream consciousness*. But when it has entered into the 
Lord, it is in deep sleep. Therefore, these are the three states, thus described; but 
swoon is an intermediate state, in which there is half combination with Brahman, because 
on recovery, there is remembered the consciousness of pain.” 

The objector says :—The books describe only three states waking, 
dreaming, and deep sleep. Where do you get this fourth state called 
“Mugdha ” ? or swoon? This is not a new state, but one of .the above 
three. 

To this objection we reply, that this is a separate state altogether. It 
is not the waking state, because external objects are not perceived in this 
state through the senses. Nor is it the dreaming state, because the person 
is unconscious. Nor is it the deep sleep state, because there is not that 
peaceful look of the face and want of movement of the limbs. Therefore, 
it is a different state altogether and is to be inferred by the rule of the 
remainder. Moreover it is a well-known state, recognized both by the 
physicians and by the world. Thus the purport of the whole topic is 
that the Lord God Hari alone must be worshipped and served with devo¬ 
tion, for His glory is such that lie is the Maker of every thing, even of 
the conditions of consciousness like waking, dreaming, and the rest. 


Adhikarana VIZ—The Lord is one though manifesting 
in various forms . 

In the preceding passages, has been shown the glory of the Lord, 
as the controller and orciainer of every thing. Now will be described, 
His that inconceivable nature, by which He does not abandon His unity 
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in himself though He appears manifold in many places. Though in the 
Sutra II. 3. 44. it was described that the powers of the Lord are mysteri¬ 
ous, yet in those Sutras, no reconciliation has been made of the paradoxi¬ 
cal statements that the Lord though .one, appeal’s simultaneously in many 
forms, which are apparently different from each other. That reconcilia¬ 
tion will now be made, by means of the doctrine of inconceivability. 

We have the following text showing that the Lord though One 
manifests as many. 


“Though being One, He manifests as many.”—(Gop&la PQrva 
Tapinl). 

{Doubt.)—-Are the various forms of the Lord, found in diverse places, 
mutually different from each other or not ? 

(PArvapakfa.) —The difference of locality presupposes the difference 
in the objects occupying that locality; for substances occupying different 
places cannot be identical ; for the quality of being in different places 
separates them from each other. The above text is merely a general 
statement and does not mean that One Lord exists in -different places. 
Therefore, the fact is that the gods are many, occupying different places 
and having different jurisdictions. Thus the gods being many, there can¬ 
not be that one-pointed devotion to one God, which you have been trying 
to establish. 

(Sicldhanta.) —The God is one only, and not many as will be shown 
in the next Sutra. 

sOtra III. 2. 11. 

5? s&rfl i \ I ^ \ u n 

^ Na, not. ^RrT: Sthanatah, on account of place, Api, even, 

Parasya, of the Highest, the Lord, Ubhaya-lingarn, having twofold 

characteristics; not different on account of differences of locality, Sarva- 

tra f everywhere, ft Hi, because. 

11. (The essential nature) of the Supreme Lord, 
though (differentiated) by space, does not undergp any 
change of characteristics ; because, (He simultaneously 
exists), everywhere—330. 

COMMENTARY. 

“ Of the Supreme,” namely, of the Adorable Lord, there is not two¬ 
foldness of characteristics or change of nature, by the mere fact of his 
being in two different places. Though there is difference of locality, there 
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is however no difference in the substance occupying these localities. Be¬ 
cause His essential nature, through His Inconceivable power, simultane¬ 
ously manifests itself in every place, as mentioned in the above &ruti :— 
eko’pi san balmdhil yo’ va bhSti. 

The word “ sth&nani ” or localities are the centres (aspada) where 
the Lord manifests His glory ; where are displayed His various sportive 
activities (LiUs). These sacred places are called also samvyoma (the 
Highest Ether or Vacuity). 

The devotees of the Lord are also of various kinds (bhavas). [Such 
as, some worship Him as their Master and themselves as His servants ; 
others as their Beloved, and they His loveis, etc. 

In all these various localities (samvyomas), and various devotees, the 
Lord, though manifesting His different aspects, is essentially the one and 
the same. He undergoes no change. 

sCfTRA III. 2. 12. 

* i ^ i r i u ii 


sf Na, not, Bhedat, on account of difference, on account of the state* 

rnent of difference. {ft Iti, as, so. ^*r Chet, if. ^ Na, no. Pratyekam, 

distinct, each (with reference to). Atad, the absence of that (/. e., differ¬ 
ence). Vachandt, on account of the statement. 

12. If it be said “ This is not valid, because of the 
statement of difference,” we reply, “No. Because (with 
reference) to every statement (declaring difference), (there is 
always) a counter-statement (in the scriptures) declaring 
non-difference—331. 

COMMENTARY. 

The statement made in the preceding sfitra, namely, that the Lord 
remains One, in all His manifestations, is not reasonable, says the 
objector. For in reality, these different manifestations are different 
entities, and cannot be called one. In fact, there is blieda or difference 
in the Lord. 

ThiS objection is raised in the first part of thesfitra, and is answered 
in the subsequent portion. With regard to every one of these manifesta¬ 
tions, the texts take the precaution of saying, that the Lord is one. 

Thus in the Bj-ihadaranyaka Upani§ad (II. 5. 19.) we have the 
following :— 

sfasftr ^ I g^q sreq 




u?ya.] 
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I =5i ^rrfti ^ i <r^; asrrj^w- 

«KWrf5cirsnaH. i *ptwcwt m i h ^ i 

Verily Dadhyach Atliarvana proclaimed this honey to the two Atfvins, and a Risi 
seeing this said (Rig Veda VI. 47. 18 ;:— ' ’ 

“ An iln *ff e of the Lord is in every one of the forms, (in which a Jiva, or soul is em¬ 
bodied for every Jiva has the image of the Lord in it). That Image is for the sake of the 
seeing (and worshipping by that particular Jiva). The Lord (Indra=Almighty Ruler) 
appears multiform through His Energies (Way5s'. Therefore it is right to say that 
these hundreds and ten forms, called Haris are His. (The Hari or Logos of every system 
is a ray of Brahman). 

This (Brahman) is verily these Haris (Logoi); this (Brahman) is the Ten (Avataras 
such as the Matsya, etc.), this (Brahman) is the Thousand (Avataras, such as Visva, etc.), 
this the Many 'such as Para, etc.), this the Endless (such as Ajita, etc.). This is the'Brah¬ 
man, without cause and without effect; besides whom there is nothing, and outside whom 
there is nothing. This Atman is Brahman, omnipresent and omniscient. This is the 
teaching of the Upanisads.” 

Thus the above text of the Br i had Aran y aka Upanisad shows that 
every form of the Lord abiding in different individuals is the supreme 
Brahman, full and entire, and not a 'portion of Him, for an Infinity can 
have no parts. 

sClTRA III. 2 . 13. 


srftr i ^ i r i \\ n 


Api, also, s* Cha, and. Evam, thus. Eke, some. 

13. And also some teach thus (that the Lord is one 
though multiform).—332. 

COMMENTARY. 


The words “ and also ” mean “ moreover. ” Thus in the Milndukya 
Upanisad (IV. 7 S. B. H., Vol. 1, page 318, second edition);_ 

terrain ftrsr: i 
^ri’SJT^r ^ ^ gpRatisR; ii 

“ Ho who knows the Om-kara, as partless and yet full of infinity of parts, as the des 
troyer of all false knowledge, and as blissful, he verily is a sage and no one else.” " 

Thus these 6akhins teach that the Lord is One Partless whole 
having infinity of parts, each one of which is a whole infinity. The word 
‘ partless ’ means devoid of differences in itself or in its parts. “ infinity 
of parts ” means having innumerable parts, each one a complete infinity 
(svamsla). It is thus written in the Matsya Parana :— 

<33* ^ H iggrq: | 

“ Tlie Supremo Visnu is One only undoubtedly, though existing everywhere H 

one 5 rm, though through Hie Glory, he appears as many, like the Sun” * ' Ue ho ® 
8 
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The sense is this. As a prismatic crystal, though one only, appears 
to emit different colours, such as red, or blue, &c., to the eyes of the spec¬ 
tators when, viewed from different angles ; or as an actor on the stage, 
appears playing different parts in different Acts of the Drama, but all the 
while he is one and the same, though expressing diverse emotions, ap¬ 
propriate to the part he is enacting for the time being ; so the Loid Hari 
never abandons His essential unity of nature, though He appears as many, 
according to the different nature of the ideas (bhava, or mental attitudes) 
of His devotees meditating upon Him, or according to the different 
nature of the works He is engaged upon accomplishing. 

So also in Visnu Tantra :— 

■ftd'SIcuforger; i 
rr*n^jrr: || 

‘‘Asa prismatic crystal when looked at from different sides appears possessed of blue, 
yellow, Ac., colours, so tho Unchangeable Lord gets (in the eyes of His devotees) different 
forms, according to the different kinds of their meditation.” 

So also in the Bhagavata Purana : — 

srjtfrfcr 

it 

“ Hari, whose essential nature is unmanifest pure Intelligence, manifested Himself in 
a form shining with radiant ornaments and holding diverse weapons. And as a divine 
magician capable of going to heaven, quickly changes his form in the very presence of his 
spectators, so that very body of the Lord with four arms, Ac.) instantaneously assumed the 
form of the Dwarf (Vamana), while (His Parents, Aditi and Kasyapa) were looking on.” 
(In their very sight He changed into the Dwarf-Form.) 

Thus that One Reality, having Inconceivable Powers, and being 
the substrate of all contradictory attributes, simultaneously becomes mani¬ 
fold in Its manifestation. This gives rise to the notion of His possessing 
paradoxical qualities ; and this instead of detracting from His greatness, 
strengthens the love of the devotees towards Him—the Lord of Mysterious 
Powers- Thus Bhakti towards the Lord increases by such contempla¬ 
tion over His contradictory attributes. 


Adhikarana VIII—The form of Brahman. 

Now the author establishes the point that the Lord has Atman for 
His body. [There is no body of the Lord]. If the body of the Lord were 
separate from the Self (Atman) of the Lord, then Atman being a subor¬ 
dinate member, the devotion towards it would also be of a subordinate 
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kind and not a primary bhakti. But this is not the case. For devotion is 
always felt (or rather experienced, as if it was drawn) towards the primary 
object. [The attraction or Love which the soul feels for the beautiful 
form of the Lord is not an attraction towards something secondary but 
primary. It follows, therefore, that the form of the Lord, is the Self of the 
Lord, is the very Lord itself. It thus differs from other forms. Asa 
rule, the form embodies the soul : but the form of the Lord is the very soul 
or self of the Lord : otherwise why such an attraction towards it.] 

iVisayn )—Thus the Srutis declare : — 

I —'Gopfil Puna Tapani Up. T). 

“ Salutation to that Kpisua, the destroyer ot pain, whose form is Being, Intelligence 
and Bliss/’ 

« To Govinda whose form is Being, Intelligence and Bliss.’’—[Atharva fcirasa]. 

(Doubt.)— Now arises the doubt. Has Brahman any form or not ? 

(P&rvapaksa.)- Brahman has a form : which consists (of the fine 
matter of the planes of) Being, Intelligence and Bliss. The phrase Sachchi- 
dananda rupa is a Bahuvrihi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore VLnu has a form (rnurti). 

( Siddhanta .)—The Lord has no form distinct from His Self : as is 
shown in the next stitra. 

SOTRA III. 2. 14. 

I \ \ R I II 

ArQpavat, destitute of form, trf Eva, indeed. f| Hi, because. 

Tat, of that, of that form, Pradhauatvdt, on account of being the chief 

(or the supreme) thing and soul. 

14. Brahman has no (ordinary) form indeed, because 
the form itself is the principal (life)—333. 

COMMENTARY. 

Brahman has no rfipa or form, vigraha or shape. Hence He is 
called arupavat—formless. The word “ indeed ” is used in order to 
refute the argument of the Purvapksin. Why do we say so ? Because that 
Form itself is the Chief. [In ordinary cases, fortn is always subordinate 
to the soul which it embodies. But in the case of Brahman, the form itself 
is the Atman : there is no difference between the form and the self of 
Brahman. They are identical]. The form possesses all the attributes 
of Brahman—namely ; it is all-pervading (vibhu), it is the knower 
(jn&tritva), it is the inner self of all Jivas, &c. It is both the substance 
and the attribute. 
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But it is a well known fact, says an objector, that by meditating 
on rah man, tlie supreme self and substance, the knowledge and 
bliss there ceases to exist Its opposite, namely, the prakriti, which is 
essentially inert and painful—how is it then possible that with regard to 
sue i a Brahman, the author of the sutras should predicate a Form, (for all 
eim is a limitation of life, and is inconsistent with the true conception of 
Brahman, as set forth above). This objection is answered in the next sutra. 

sCitra in. 2 . 15 . 


I ^ M I % V. I) 


Prak&savat, in the same way as in the sun consisting of light. ^ 
Cha, and. This word removes the doubt above raised, Avaiyarthyat 

on account of the want of purposelessness, or of meaninglessness (of the form.) 


15. And (the conception of a Form with regard to 
Brahman) is not meaningless, just as (the idea of a form with 
regard to the Sun which is) pure light—334. 

COMMENTARY. 

Ihe word‘•and’in the sutra is employed in order to remove the 
doubt raised above. The affix ‘vat’ in prakaifavat, has the force of ‘iva’ 
or 1 like unt o’; and itjs added to the word ‘prakarfa’ in the locative case. 
Namely ^ as in the case of the Sun, whose single form is 

pure light, there is conceived a form for the sake of meditation; and as 
such conception with regard to the Sun is not purposeless, for it helps 
concentration of the mind; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a Form to 
facilitate meditation on Him. For meditation is impossible without 
ascribing a form. Ihe word dhyana or meditation is always used in con¬ 
nection with some form. As in the sentence, “the wife, parted from her 
medltates Why&yati) on him (i.e, on his form pictured in her 

Nor must it be said, that this mental picture, formed for the sake of 
meditation, is an unreality after all and Brahman has no form actually 
Because there is evidence of His having a form. 

SUTRA. III. 2. 10. 

STTf ^ I 3 I ^ I II 

*13'Aha (the gruti) declares.* Cha, and, however. TanmAtram, 

only that much, or consisting of the essence of His Self. 

16. The &uti declares, however, that the Form of the 
Supreme consists of the very essence of His Self—335. 
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commentary. 

The force of the word “matra” in tanmatm is to denote exclusive¬ 
ness. Since the Scriptures declare this Form alone to be the Supreme Self, 
hence this Form is a Real Entity, (and not an imagined thought-picture 
created by the mind of the devotee). In the same Atharva Siras, the Lord 
is thus described : — 

^ stsrrer i 

$Rg*T^r‘ \\ 

(“ Meditate on) the Lord as having eyes like full-blown white lotus, a body of the 
(blue) colour of clouds, garments of lightning, with two arms, and adorned with the symbol 
of silence, and having a garland round his neck, which is made up of all the spheres of the 
heavenly orbs.”— (GopSla Pflrva Tapani, p. 185 of the Anandaarama series). 

Note.—Yanamal4 means a garland made of flowers, fruits and leaves all strung 
together. In the case of Visnu, the Vanam&la means all the globes strung together: — 

Or it may mean a garland made of flowers of five colours, yellow, white, red, blue and 
black. In the case of Visnu, it means a garland made of five elements -earth, etc.;— 

^ 'TtcTT, gift gif', I 

q ssreV r snroreT 11 

In the above, the attributes like ‘‘lotus-eyed/’ &c., are shown to be 
the essential qualities of the Lord and the Lord and the Form are iden¬ 
tical clearly, for this Form is called the Lord in the above. 

So also in the Padma Purana we read : — 

i 

“ In the Lord there is no distinction of Life and Form—(the Form itself is the Life).” 

In every thing else, the form embodies the life, but in the case of the 
Lord, the Form Itself is the Life manifest. In other words, the delia(body) 
is verily the dehin (the embodied)—the Body of the Lord is verily the 
Lord Himself. 

St/TRA III 2. 17. 

( \ I * [ II 

Dar^ayati, (the Scripture or Shuti) shows, =bt Cha and. Atho, 
fully, completely, siftt Api, also, Smaryate, the Smritis declare. 

17.—Moreover (the Scripture) also fully shows (this, 
and the Tradition also) declares it—336. 

COMMENTARY. 

In answer to the question “ How did Gopala, the Supreme Self, who 
essentially is above all Prakriti, descend on this earth (and incarnate 
Himself in matter),” the Sruti goes on to describe the Form of this Supreme 
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Self: and shows that the Supreme Self is identical with His Form. The 
word Gopala is primarily applied to that Entity who is the Supreme 
Lord having the most beautiful face, hands, feet, &c., and with a body 
of the color of the blue cloud. In the Gopala Purva Tapani, the sages 
ask Brahm& the following question : “ What is the form of the Lord, what 
is His sacred formula of worship, and. what-is the method of His worship, 
tell that to us who are anxious to know/’ In reply to this question, 
Brahma sa 3 7 s :— 

$sroi sNrrowf. i 
fkgsr II 

Jrr^trtm^r €rrf i 

f?T3qrT5^R^IT^r II 

^5xif II 


“ Krisna is dressed as a Gopa (a cow-herd, or a World-Saviour), has the colour of 
a cloud, is a youth, and stands under the Tree of all Desires. On this subject are the 
following verses 

He who meditates, with his heart, on Krisna as described below is freed from 
re-births : ~ 

He has eyes like full-blown white lotus, a body of the colour of clouds, garments 
of lightning, with two arms adorned with the symbol of silence (a particular position 
of fingers), a garland of heavenly orbs, the supreme Lord. He, surrounded by cows, cow¬ 
herds, and shepherdesses, under the heavenly Tree, adorned with divine ornaments, 
is seated on a throne inlaid with lotuses of jewels, and fanned by the cool wind resonant 
with the music of the waves of the River Kalindi.” 

Hote .—The cows are celestial orbs, the cowherds (male and female) are the Rulers 
of these solar and planetary systems. The River Kalindi is the daughter of Time—or 
rather Time (Kala) personified. 

The Smritis also declare that the Self of the Lord and the Form of 
the Lord are identical. Thus in the Brahma Samhita it is said :— 

Isctc. vkw i 

« Krisaa is the Supreme Lord the Form of Being, Intelligence and Bliss.” 

By these two sfitras (16 and 17) ’the mutual co-extensiveness is 
declared : i.e., the Form is verily the Life, and the Life is verily the 

Form, in the case of the Lord ftsrf the Form is even 

the Self and the Self is even the form. 

Thus it is established that the Form is the Self. In inconceivable 
verities known only through the Revelation, there can be no room for 
argument, and so it must not be doubted how can the Form be the 

Atman. It is one of the mysteries of Godhead, revealed by the Sruti and 

must be believed so. 
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Therefore, Bliakti or love for tlie Form of the Lord is not an inferior 
kind of Rhakti, but the highest Bhakfci ; for the Form of the Lord is the 
Lord itself. 


Though the Atman, Being, Knowledge and Bliss, logically excludes 
the idea of form, yet in matters transcendental, where the Revelation is 
our sole guide, we must believe that the Atman has a form, which is 
identical with itself. That Form verily is to be perceived by the heart 
alone when it is purified by love : just as the form of the music is 
perceived by the ear trained to appreciate musical notes. [Every music 
is supposed to have a form which is perceived through the trained ear.] 

If the Lord were formless, then the Sruti texts like fcffiRSR* “ image 
of intelligence,” “ image of bliss,” &c., would become mean¬ 

ingless, for these phrases employ the word “ ghana ” which means form. 
Thus the Form of the Lord is not only all Intelligence and Bliss, it has 
the other attributes of being the all-pervading and the Inner Self of all. 
To have any other conception about this form would be wrong ancl based 
upon error. As it is said by the Lord to Narada in the Moksa-dharma— 

3FTctT Tp5S || 

mml® <rr Tim mt ^ w i 

^ II 

“ O Narada! Do not think so “ I see this Form because it is a form, (and every thing 
that has a form is visible)/’ For (this Form is not like other forms, because) in a moment 
on my merely so willing, I can become invisible to thee. For I am the Lord and the 
Teacher of the world (by being the llnner Guide of all). That which thou seest Me as 
having all the qualities of all the beings, that is a Maya created by Me. Thou canst 
not know me thus.” 


Adhiharana IX—The worshipped is different from 
the worshipper. 

Now the author establishes the difference between the worshipper 
and the worshipped—between the Jiva and Brahman. For if the wor¬ 
shipper were identical with the worshipped, the result of the advaita 
notion u 1 am That ”—then there would arise no Bhakti dove), for no one 
entertains the notion that his own self is the fit object of adoration. 
[For Bhakti is really worship, and it is a feeling entertained to a being 
who is superior to one’s own self.] 

Though the author has repeatedly established the proposition 
that the Jiva is different from the Lord, yet he again reverts to that 
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topic, dealing with it from a different aspect, in order to enlighten those 
misguided souls, who through the false teaching that the Jiva is a reflec¬ 
tion of Brahman, are deluded into the idea that they are verily the 
Supreme Brahman, (and prayers and pujAs are useless for them). 

(Vi$aya .)—Says a Srnti :— 

“As many images of the sun are seen in various vessels of water, so in this world 
the various seifs are to be considered as the reflection of the Supreme Self/' 

Says another $ruti, Brabma Vinciu Upani^ad :— 

% *£=rFJTT 53% ^ ararfacr: i 

11 

f * The Bhflta-Atman is indeed One, existing in every beings It appears as one or 
as many, like the reflection of the moon in water.” 

(Doubt.) —Now arises the doubt. It has been demonstrated before 
that the Supreme Self is an Image of Bliss and Intelligence, Does that 
Supreme Self become Jiva under certain conditions, or is He always 
separate from the Jiva. 

(Pitrvapak$a .)—'The opponent urges that the Supreme Self itself 
becomes the Jiva. For a Jiva is nothing but the reflection of the Supreme 
in the Nescience. A reflection is identical with the original, for it 
exists so long as the original source exists, and ceases to exist, when the 
source exists no longer. Therefore it has been said : “ If a person looks 

at a mirror in front of him, he sees his own face only therein, but if he turns 
away his eyes, he sees nothing.” Therefore the Supreme Self, by its 
conjunction with AvidyA (Nescience), has become Jiva. 

\Siddhanta ,)—This view is set aside by the next sfltra. The 
Jiva is not a reflection of Brahman. 

SUTRA III. 2. 18. 

srtuct i \ i ^ i ^ ii 

VcT Atab, eva, for this very reason. ^ Cha. and. (Another reading 
has^Na, not.) Upamfl, similarity, or absolute identity. 

SQryakfldivat, just as between the sun and its images. 

18. Therefore the simile of the sun and its reflection 
(holds good with regard to the Jiva and the Supreme Self 
as showing difference)—337. 

COMMENTARY. 

Because the Jiva is separate from the Supreme Self, therefore it is 
spoken of figuratively like the reflection of the sun. This is the meaning 
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of the siitra, when the reading is instead of ^TTOT. 

For in two (?) substances which are identically one, there cannot exist 
the relationship of the reflector and the reflected. For if the reflection 
were identically the same as its source, then the shadow of the fire would 
also cause burning, the reflection of a sword would cut substances. 

But there is, however, no such identity, for the two are different. 
The word ‘ and * in the Bfitra includes other causes of differences 

also. 

Therefore, it follows that the Jtva is different from the Supreme Self. 


«<SL 


Adhikarana X — Jiva not a reflection of God , 

Admitted that the Jiva is different from the Supreme, on account of 
the above simile, but that very simile however shows that the Jiva is a 
reflection at least of the Intelligence. As the reflection of the sun in water 
is called Sfiryaka, so the reflection of the Supreme in the Avidy&, is called 
Jiva. Where is the harm in it ? 

This doubt, however, is also set aside by the next siitra. 

SUTRA III. 2. 19. 

5T rnTTrHR I \ \ * i U » 

Ambuvat, like in or of water, like the reflection of the sun in water. 
The affix, vat, has the force of “ like” and the word before it is either in the 
sixth or in the seventh case, Agrahanat, in the absence of perception. § 

Tu, but, has the sense of exclusion. * Na, not. Tathatvam, that state 

(*>., that of equality). The simile does not hold good. 

]9. The Jiva is not a reflection of the Supreme, like 
the sun reflected in water, because it is not so per¬ 
ceived—338. 

COMMENTARY. 

The similarity of the sun and water does not hold good here. The 
sun is at a distance from the water, and so it is possible for its reflection 
to he in the water. But the Supreme Self is all-pervading, so no object 
can be at a distance from Him. So the similarity of the sun and water 
cannot hold good with regard to the Self and the Jiva. The sun is reflect¬ 
ed in water, &c., because of its distance from water, &c., bnt there 
can he no such distance between the Supreme Self and any object. So 
“ reflection ” in this connection is a meaningless term. 

Therefore the Jiva cannot be a reflection of the Supreme Self. The 
f3ruti also says “ He is colourless, reflectionless.”—(Praina Up. IV. 10.) 
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On the other hand, the Jxva is an intelligent entity like the Supreme 
Self. As says the Sruti: “He is the Eternal among the eternals, the con¬ 
scious among the conscious ones.”—(Katha Up. V. 13). 

This refutes the illustration taken from the space and its reflection. 
The space has no reflection, the so-called reflection of the sky seen in water 
is really caused by the rays of the sun, &c., in particular limited portions of 
the space. It is a wrong notion of the ignorant when they say they see 
the reflection of space, otherwise one would also see the reflection of the 
directions, east, west, &c. Nor the sound and its echo are a proper illus¬ 
tration, for echo is not a reflection of sound. Therefore, the Lord has no 
reflection. 

The next sutra shows the reconciliation of these &rutis, mentioning 
reflection. 

^ sOtra HI. 2. 20. 

Vriddhi, increase, a higher degree. $n?T Hrasa, decrease, a lower 
degree. Bhaktvam, participation, being admitted of the difference. 

Antarbhavat, because of being included in that. The purport of the 
scriptures ends with teaching only so much. Ubhaya, towards both. 

S&marijasy&t, because of the justness, appropriateness, Evam, 

thus. 

20. (The comparison is not appropriate in its pri¬ 
mary sense, but in its secondary sense) of participating 
in increase and decrease ; because (the purport of the scrip¬ 
ture) is fulfilled thereby, and thus both comparisons become 
appropriate—339. 

COMMENTARY. 

The above comparison of the sun and its reflection does not hold 
good primarily, but it is a good illustration in a secondary sense. Namely, 
as showing the increase of the one—the greatness of the one (i.e., the 
Lord); and the decrease of the other, i.e., the smallness of the other, i.e., 
the Jiva. 

This illustration is valid having regard to the particular nature of 
these. [The sun is great and so the Supreme Self is great, its reflection is 
small and so the Jlva is small. Taking the illustration in this light, 
it holds good]. Why do we say so ? Because “antarbh&v&t”—the sense 
of the scriptures is fully satisfied by this mode of explanation—every 
thing is contained within it. By explaining it thus, the reconciliation of 
both takes place: namely, the reconciliation between the illustration 
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and the object of illustration, the standard of comparison and the subject 
of comparison. 

The sense is this. In the preceding sfltra, the comparison of the 
sun and its reflection was set aside as inappropriate in its ordinary sense, 
but that comparison was taken to be good in its secondary sense, name¬ 
ly, having regard to the attributes found in the sun and its reflection. 
Looking to the attributes of these two, the illustration holds good. It 
is to be understood in this way. The sun participates in increase, 
it is a large luminary, untouched by the limitations of water, etc., 
in which it is reflected. It is independent, and unvarying. Its reflections, 
the smaller suns (suryakas), participate in decrease (they increase or decrease 
according to the size of the surface on which the reflection is made). They 
are limited by the conditions of the reflecting surfaces like water, 
etc., are not independent and unvarying like the sun, but vary accord¬ 
ing to the variations of the reflecting surfaces. Thus the Supreme Self 
is all-pervading, untouched by the attributes of Matter (Prakriti); and 
is independent. The Jivas, which are his aiptfas (parts) are not all- 
pervading but atomic, are joined with the attributes of Prakriti (are 
affected by the material environment in which they exist), and are not 
independent. Thus the comparison holds good showing the difference of 
the Jiva from the Lord, the subordination of the former to the latter ; and 
similarity also between them, inasmuch as both are conscious. The illus- 
tiation is not good, if it is taken in the sense that the Jiva is identical with 
Brahman, as the reflection is identical with its source. Therefore, the 
Paingi &ruti says that the Jiva is a reflection, but without any upadhi. 

“The reflection is of two sorts, limited by upadhi and not so limited. The Jiva is a 
reflection of the Lord, but not in any upadhi: as the rainbow is a reflection of the Sun, 
but not in any up&dhi (like the water, &c).” 

Note.—The upadhi limited reflections are such as those in water, 
or in a mirror, &c. 

S&TBA III. 2. 21. 


I \ \ * I w II 


S&IW I ^ 

DanSanflt, because it is seen (in the world), 

21 . 


^ Cha, and. 

Moreover it is thus seen (in the world, that com¬ 
parisons are sometimes taken in their secondary sense) 
—340. 
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In similes like Devadatta is a lion,” we find that the worldly usage 
also is in favour of taking these comparisons to he good only so far as re¬ 
levant. (Devadatta is a lion, is good only so far as the similarity between 
the courage of both is concerned. It should not be strained further to 
indicate that Devadatta has got claws like a lion, &c). 

Therefore, the scriptural texts of comparison between the Lord and 
the Jiva should be explained in this figurative sense, and not literally. 


Adhikarana XI—The Neti Neti text explained. 

An objector says : It is not right to assert that the Jiva is a sepa¬ 
rate conscious entity like the Supreme Self, but it is merely a reflection of 
Brahman, and not a substance by itself. In the Brihad&ranyaka Upanisad 
in chapter II. 3.1, beginning with it “there are two forms of Brahman, &c.” 
the existence of every tiling other than Brahman is expressly denied. 
That text is as follows:— 

“ There are two forms of Brahman, the material and the immaterial, the mortal and 
the immortal, the solid and the fluid, Sat (being) and Tya (that) (i.c„ Sat-tya, true.”) 

Then the £>ruti divides all the five elements and their products into 
two groups--material and immaterial, (gross and fine). It declares all 
these to be the form of Brahman, and then goes on to declare:— 

“ And what is the form of that Person ? Like a saffron-coloured raiment, 'like yellow 
wool, like cochineal, like the flame of Are, like the white lotus, like sudden lightning. 
He who knows this, his glory is like unto sudden lightning/’ 

The Sruti having thus described that Person as having the colour of 
a saffron raiment, &c., goes on to state: — 

Now follows the teaching—Neti, Neti, not so, not so. For there is not any thing else 
higher than this “ Neti—Not so.” Then comes the Name, Satyasya Satyam, tho True of 
the true: the senses being the true, and he (the Brahman) the True of them.” 

The sense of the above is this. The Sruti refers to the whole world 
as material #nd immaterial, subtle and gross, and having described it as 
such, states that the highest good is not to be obtained by a knowledge of 
this world, and therefore it gives next the teaching—Neti, Neti, not so, not 
so. The thing taught by neti, neti, not so, not so, must be understood to 
mean Brahman •alone. This text denies the existence of all objects, whe¬ 
ther they fall under the category of thoughts and things, or matter and 
mind. [It declares that the only existence is Brahman ; everything else 
is Neti, Neti, not so, not so.] The Sruti itself declares, what is the meaning 
of the teaching Neti, Neti—it says there is verily nothing else other then this 
Brahman. Bat may not the word “ Neti, not so ” be taken to deny the 
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existence of Brahman also, as it denies the existence of the world : may it 
not teach pure Nihilism? Not so. For the Sruti teaches that there exists 
an entity other than all visible worldly objects, higher than all; the end 
of all illusions, the pure Being, the Brahman. Therefore ‘ not so teaches 
that there exists no other object than Brahman ; and consequently there 
do not exist separate entities like your Jivas (souls); but that the Jiva is 
nothing other than the reflection of Brahman in Avidya. Your statement 
that there are two Atmans—lower (the Jiva), and the Higher (the Lord); 
that they are different, because the one is all-pervading, and the other is 
atomic, &c., is incorrect. All this apparent difference can be explained on 
the analogy of space in a jar and space outside it: the atomicity, &c., of 
the Jiva are apparent only; and not sufficient to establish the difference 
between Jiva and Brahman. 

(i Siddhanta .)—To this Pfirvapaksa, the next sutra gives an answer. 

Note .—For clearness of understanding the whole text of the Byihad- 
fuanyaka Upanisad (II. 3. 1 to 6) is given below- 

gcsr Ha ST fo reft ursraBjrf fern =3 HJI 

*r<r it* il r il ^3- 

il ^ 11 

v 11 « 11 srnar- 

i>-d|t|BrRlcti^U'r)l 5 T Tcf^^dddd^cTv'q w,rtU.d- 

11 mi stf tmT- 

^s^tT^T qTO UWj EaqglT ^T«rT 

nm sft&rfcr n ?»% Jifrr cwrrf^t^q- 

fTOiWRrR^aM ^nrtq^Fqrf, 11 %. 11 


»nn il a 11 ^ 11 

There are two forms of Brahman, the material and the immaterial, the mortal and the 
immortal, the solid and the fluid, sat (being) and tya (that), (i.e., sat-tya, true). 

Everything except air and sky is material, is mortal, is solid, is definite. The es¬ 
sence of that which is material, which is mortal, which is solid, which is definite is the sun 
that shines, for he is the essence of sat (the definite). 

But air and sky are immaterial, are immortal, are fluid, are indefinite. The essence 
of that which is immaterial, which is immortal, which is fluid, which is indefinite is the 
person in the disk of the sun, for he is the essence of tyad (the indefinite). So far with 
regard to the Bevas. 

Now with regard to the body. Everything except the breath and the ether within 
the body is material, is mortal, is solid, is definite. The essence of that which is material, 
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which is mortal, which is solid, which is definite is the Eye, for it is the essence of sat (the 
definite). 

But breath and the ether within the body are immaterial, are immortal, are fluid, are 
indefinite. The essence of that which is immaterial, which is the person in the right eye, 
for he is the essence of tyad (the indefinite). % 

And what is the appearance of that person? Like a saffron-coloured raiment, like 
white wool, like cochineal, like the fiarae of fire, like the white lotus, like sudden lightning. 
He who knows this, his glory is like unto sadden lightning. 

Next follows the teaching (of Brahman) by No, no ! (neti, neti) for there is noting else 
higher than this (if one says); ‘ It is not so ! Then comes the name ‘ the True of the True,’ 
the senses (the Jivas) being the True, and He (the Brahman) the True of them. 

S&TRA III. 2. 22. 

i % srfct^rfcr ^ \ mu 

si^ar Prakrita, previously stated, the same, Etavattvam, so-much- 

ness, or the limitation of power to the extent spoken of at first. f| Hi, because, 
srfafaffir Pratisedhati, denies. ar?f: Tataft, than that. Braviti, declares. ^ 

Cha, and. BhOyah, more. 

22. (Ihe SJruti, Neti Neti) denies the previously mentioned 
limitation (only with regard to Brahman), for it declares 
(Him to be) more than that—341. 

COMMENTARY. 

this Sruti (Neti, Neti) does not teach that Brahman alone exists, and 
nothing else exists than it ; and that It is without any attributes and 
qualities. It only denies the so-muchuess of Brahman, as was described 
in the preceding verses. It says that the material and immaterial is not 
the whole of Brahman. It is something more than that. It does not deny 
the existence of those lornis mentioned in the previous verses, but it says 
do not fall into the error of thinking that Brahman so much is only 
Neti, Neti—it is not so much only, it is not so much only.” For after 
the negation of Neti, Neti (which might have been liable to the nihilistic 
interpretation of the Advaitins, had there been no further statement); the 
Sruti goes on to describe in 'positive terms, the further attributes of this 
Brahman—His name being the True of the true. [By this phrase “ the 
True among the true ones”-not only sets aside the nihilistic theory, hut 
the Advaita also for it asserts the existence of other true ones—real 
entities, than Brahman. The Jivas are not unreal shadows but true : 
Brahman being the Time.] 

The sense of the above teaching is this. The (Sruti at first enumerates 
all forms of Brahman, such as the material and the immaterial, etc. But 
since Brahman is limitless in His Form, it declares Neti, Neti, He is not so 
much only, He is not so much only. The word iti ( na iti = neti) 
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means liere “end”—Neti means “this is not the end.” The Neti is, therefore, 
equal to iti 4- na, “end not”'—the previously mentioned forms are not the 
end or limit of Brahman. For He is more than them—His name is True, 
He is the True of the true. The text itself clearly says so much :— 

^ cTWT tTTH I 

sro 'Writer srercq ii 

‘ It is not so that this is the end. There is a Higher Form than 
this. Its name is ‘ the True of the true.’ Moreover it must not he 
said that higher than these material and immaterial form is the Form 
of Brahman called the True, etc., and that is the end. For it is not thus— 
Neti. The “ True of the true” is no doubt higher than all murta and 
amxirta forms, but even that is not the limit to the forms of Brahman. 
These are merely illustrative. The proper thing to say is that His Forms 
are illimitable and infinite. As an illustration, the text gives one of these 
Higher Forms and Names, by saying “ His name is the True of the true.” 
The name here declares the form of Brahman. The first satyara means 
the souls, the Jivas; the pranas always accompany the Jivas ; and so Satya 
which means prana, is a name of Jlva. The Sruti, hence, explains the 
phrase Satyasya Satyam, by STH0I t I “ The Pr&nas are the 

True, and He is the I rue of them.’’ The word prana is used forpranin— 
the life for the living self. The word riipa in the above verse (II. 3. 6) 
means attributes. I his text establishes Brahman to be material (Prakrita), 
as well as immaterial (Aprakfita), and possessing infinite number of 
attributes. It does not deny the existence of every substance other than 
Brahman (for that is not the purport of this text). All forms whether 
mfirta or amutta—material or immaterial, are pr&kptic. The forms shown 
in the illustrations of saffron-coloured raiment, like yellow wool, like 
cochineal, etc., are to be understood as non-Prakritic—not consisting of 
Pr&kj\itic matter (Brahman’s forms are thus of both Prakritic and 

non-Prakritic matter, and yet there are forms above them all—Neti, Neti_ 

for this is not all, this is not all). 

The Jivas are called in the above f^ruti Pranas: and are also 
designated Satyam, the I rue. The Jivas are called True, because they do 
not, like the elements, ether, etc., undergo modifications causing an 
alteration in their essential nature. In this respect they are similar to 
Biahman; and so both the Jivas and Brahman are called True. But 
Brahman is the True of the True, because the Jivas undergo, in accordance 
with their Karinas, contractions and expansions of intelligence, but there 
is no such modification in Brahman. 
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Therefore the Jiva is an eternal conscious entity (subject to contraction 
and expansion of intelligence, according to his deeds). The Supreme Self 
is a mine of infinite auspicious qualities, (and liable to no modifications 
whatever). Thus love (Bhakti) for Brahman becomes still more natural 
when we contemplate on the greatness of his attributes, and the insigni¬ 
ficance of the Jiva. 


Nor does this Bfiliadaranyaka $ruti deny form to Brahman. For if 
that was what the Sruti intended to teach, then it would not have taught 
the transcendental forms of Brahman as in II. 3. 6 (he is of the colour of a 
saffron-coloured raiment, a yellow fine wool, etc.); and then deliberately 
demolish this teaching by saying “Brahman has no form.” For no one 
in his right senses would say at first “ Brahman has such and such form’’ 
and then say “ He has no form—all that I said before is wrong.” Moreover 
the author of the sfitra also would have employed different words, had that 
been teaching of the Sruti. For, then instead of saying Etavattva—■the 
Sruti denies eo~muchness only”—he would have said “ etad rupam 
prati$e ihati ”—** the Sruti denies tliisform of Brahman.” The wording of 
the sutra, therefore, also shows that the interpretation of the Sruti above 
given is tbe right one and consistent throughout; and more reasonable. 


Adhikarana XII—The Form of the Lord. 

The author now establishes that Brahman is the Inner Self of all. 
For if He were as easily attainable as the external objects like the jars, pots 
&c., there would be no love for Him. 

( Vi?aya .) —111 the Sruti already mentioned previously, Brahman is des¬ 
cribed as having Being, Intelligence and Bliss for His form (Sachchidanand- 
rCipaya, &c.) 

(Doubt) —Now arises the doubt, has the Supreme Self an external 
form capable of being perceived through the senses, or is it an Inner Form, 
not to be apprehended by the senses. 

( Pilrvapak$a .—The form is an external one, because men, angels and 
demon, see the form. 

(Siddhanta .)—The form is not external as is shown in the next 
sfitra :— 

SUTKA III. 2. 23. 

ft \ \ \ * I 

Tat, that. Avyaktam, non-manifest, the Inner. ITR? Aha, 

says, (the scripture), ft Hi, for. 
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23. The form of Brahman is tmmanifest, for the 

scripture declares it so.—342. 

COMMENTARY. 

The Brahman in his true form is not manifest to the external senses, 
it is Inner: and is to be perceived by the inner sense. For says the 
Katlia Up. (VI. 9):- 

* SFfST fcrsfcT WTW 5t 1 

“ His form is not object of perception to any one, nor by the eye does any one see 
Him.” 

So also the Brihadaranyaka HI* 9. 26 :— 

“He is non-apprehensible by the senses, for He cannot be apprehended, He is 
imperishable, for He cannot perish.” 

So also in the Glt& (VIII. 2L):— 

“Ho is said to be the immanifest, and the imperishable, Him they declare to bo the 
Highest goal.” 


Adhikarana XI11. — Brahman can be seen. 

Though Brahman is not an external object, but Praticha or an Inner 
Substance, yet He is attainable through wisdom and devotion. The 
author shows this next. Had He been absolutely invisible—even to those 
whose hearts were purified—then there could not arise airy love (Bhakti) 
for such a being. 

(Vi$aya.)— It is thus heard in the Kaivalya Upani§ad (Verse 2):_ 

“Know Him through the yoga (union) of faith, love and meditation,” 

From this it appears that a faithful and devoted person can obtain 
Hari, through meditation. 

(Doubt.) —Now arises the doubt. Is the Lord apprehended by the 
mind—an object of mental perception or is he visible to eyes, &c-, 
also ? 

(PArvapaliiia .)—The Lord is an object of mental perception only, and 
not of external perception through the eyes, &c. The following text of 
the Brihadaranyaka clearly shows this, by using the term “ only ” (IV 

4.19):— 

qw i fw f*FRPT II 

u He is to be perceived by the mind only , there is in Him no diversity.’' 

(Siddhanta .)—Brahman is visible to eyes also of the purified devotee ; 
as is shown in the next sufcra. 

6 
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SCfTRA III. 2. 24. 


wfa i \ u i rs » 

^rfq- Api, even though, also ; not so. The word 4 api ’ sets aside the pQr- 
vapaksa. SanarAdhane, in conciliation, in an intensely devout worship. 

Pratyaksa, as apparent, as directly perceptible, through Revelation. 

AnuniAnAbhyam, and from inferences (t\e , 9 through the Smriti). 

24. In devout love, (the Lord even becomes visible 
to the eyes, &c., of the devotee, as is taught in the) H^rati 
and the Smriti—343. 

COMMENTARY. 

The word ‘api ’ is used iu a deprecative sense. The above Purvapak^a 
is not even worthy of consideration. In samradhana or absorbed devotion, 
the Lord becomes perceptible even to the eyes, &c., of the devotee. How 
do you know this ? through Revelation (pratyaksa or the Direct state¬ 
ment of the Vedas), and through Inference or the indirect inferential 
statements of the Smptis. Thus the Katlnt Sruti says (II. 4. I)- — 

“ Tho Self-existent created the senses with outgoing tendencies ; therefore tho man 
sees external objects and not the Internal Self, but the wise, with the eye averted from 
oxtcrnal objects and desirous of immortality, beholds tho Self Within.” 


So also in Mundaka Up. (III. 1. 8) 

* grrsrr qr i 

<r it 

“ He cannot be apprehended by the senses like the eye, nor by revealed texts, nor by 
the grace of any other shining one, nor by austerities and work. Through tho grace of 
wisdom, the pure in heart, see Him who is partless, in their meditation.” 

This also shows that the Lord becomes visible to His wise and 
loving devotee. 

So also in the Gita (XI. 53 and 54):— 

RTf cTTOT H I 

5[*5' AT II \\ II 


4 Nor can I be seen as thou hast seen Me, by the Vedas, nor by austerities, nor by alms, 
nor by offerings ; 

*Tf3TT RRWRTT 5m I 

cfx%q sr^i =ar <ft*?mi ^y it 

44 Hut by devotion to Me alone I may thus be perceived, Arjuna, and known and seen 
in essence, and entered, O Parantapa. 

Thus it is established that the Blessed flari is perceptible to tbe 
senses even, when the soul is full of entire love. The eyes, etc., then 
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become saturated with His essence and become fit to see Him, and so He is 
seen through such purified eyes. 

This being so, the force of eva in “ He is to be 

apprehended by the mind alone ” is not that of exclusion of other means of 
knowing Him, but teaches that the mind also can know Him. [The word 
eva should be translated by even and not by only. He can be known by 
the mind even.] 

It does not mean that the senses, like the eye, etc., cannot comprehend 
Him. They also can comprehend Him, under certain circumstances. 

sOTRA III. 2 . 25. 

m m n h 

[?T Na, not]. Prak&sadivat, as in the case of fire, etc. ^ Cha, 

and. Avaisesyam, non-difierence, non-distinctions. 

25. The Lord is not like fire and the rest, for there 
are not such distinctions in Him—344. 

COMMENTARY. 

The word not is to be read into this sutra from the preceding 
aphorism, III. 2. 19. As the fire has two states, coarse ’and fine, and is 
unmanifest when in the subtle state, and becomes manifest when in the 
coarse state ; such is not the case with the Lord. Because there are not 
distinctions of subtle and gross in Him. The Sruti says : 

(Br. Up. III. 8. 8.) “ He is neither coarse nor fine, neither short nor long, 

etc.” 

So also in the Garuda Parana : — 

*dMhr n^T^rfsItT sHrefadu ti 

“In the supreme Lord there are no distinctions of subtle and coarse, because that 
Unborn is manifest verily everywhere in every form.” 

But there are persons who have full devotion and love towards God, 
how is it that they have not seen Him ? It is not a universal rule, therefore, 
that any one who loves God must see God. 

To this objection, the next shtra gives the answer. 

S0TRA III. 2. 26. 

starts* i ^ i r i H u 

Praka^ah, light, manifestation, the shining out. ^ Cha, and. It 
removes the doubt mentioned above. Karmani, in’practice of devotion). 

Abhy&s&t, through constant application. 

26. And tbe Lord becomes manifest, by repeated 
practice (in meditation)—345, 
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COMMENTARY. 

[ In the Karman or act consisting in meditation on Him, in the acts 
like worshipping Him, etc., by constant repetition in such acts (of medita¬ 
tion and worship), the Lord verily becomes visible.] 

It is by constant repetition of the acts like meditation and worship 
that the Lord shines forih. [If some devotees have not seen Him, it is 
because they heve not been constant in their practice of meditation. It is 
abhyasa or constant repetition, which produces the state of ecstasy, in 
which the Lord is seen.] As says the Dhyfina-vindu Up. 18 (so also 
Brahma Up.):— 


^n* mm i 

“ Making one’s body as the lower fire stick and the syllable Om as the upper stick, 
and by the jiractice of constant rubbing them through meditation, let him see the God, 
hidden in him.” 

Thus it is abhy&sa or repetition, that makes the hidden Lord manifest, 
as the constant rubbing of the sticks brings out the fire. It is by abhyasa 
that one gets the love for the Lord and through such love, lie gets ulti¬ 
mately the vision of the Beloved. But no one can see the Lord by mere 
worship (done for some selfish purpose such as to get heaven, &c.) without 
love. As says a text (Brahma Vaivarta):— 

PlrarissiThi srrpt: li 

“No one by worship alone can make Him become manifest: For the God, the 
Ancient Supreme Self is ever unmanifest.” 

This uselessness of worship and prayer refers to selfish prayers and 
worship, and not to the whole-hearted prayer of love. It is the prayer, 
devoid of love, which is incapable of producing divine vision 

Says an objector, how can the Lord, who is all-pervading and 
inside all, become manifest and come out. It is a contradiction in terms. 
Therefore, the statement that the Lord can become directly visible is value¬ 
less, inasmuch as it contradicts the all-pervading inwardness of the 
Lord. 

This objection is answered by the next sfitra. 

sOtr.4. III 2. 27. 

cfWI fafl* I \ I * I W II 

Atah, hence. 3R%r Anantena, through (the grace of) the Lord who 
is infinite. R*rr Tatha, thus (i.e., direct vision). Hi, because, rajfw Lingam, 
the indication or authority (of the scripture). 








• -imkr/fy 
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27 . Hence the direct vision is possible through the 
infinite grace of the Lord ; and there is scriptural 'authority 
for the same—346. 


COMMENTARY. 

There are authorities to support both the statements, that the Lord is 
unmanifest, and becomes manifest to the sight of the devoutly meditating 
worshipper. Hence though the Lord is unmanifest, infinite and unbound¬ 
ed, yet when he is pleased with His devotee, He manifests His essential 
Form to him, through His mysterious power of grace. 

But how do you say this ? Because there is scriptural authority for 
the same. As says the Atharvan Sruti: — 

“That Form of Intelligence and Bliss—one mass of Being and Bliss 
—becomes visible to the devotee through the meditation of love.” 

Similarly, in the Nftrayana Adhy&tma :— 

q ^c n faa' sign « 

“ Though the Lord is ever unmanifest, yet He becomes visible through His own 
powers (to the elect). Without the grace of that Supremo Self, who can see Him, the 
Unbounded, Infinite Lord.” 

The Lord Himself has said so in the Gitft (Vlf, 24) :— 


^reTrfj mfehRi q igT RTOprq* I 

q* ronmrR'qft n ii 

u Those devoid of reason think of Me, the uutnanifest, as having manifestation, 
knowing not My supreme nature, imperishable, most excellent.” 

Though the Lord is thus manifest to the eye of love, yet this fact 
does not detract from the essential invisibility of His Self. For this 
manifestation to His Lovers is an exercise of His mysterious power of Self, 
But with regard to persons devoid of love, the Lord never manifests in 
His essential form, but as a reflection. For says He in the Gita, (VII, 25): — 

HTmsrRrfr! &T%T II V* II 

“ Nor am I of all discovered, enveloped in My creation-illusion. This deluded world 
knoweth Me not, the unborn, the imperishable.” 

Therefore, though the Lord is essentially all love, mercy and supreme 
joy, yet to the worldly He appears as a Being of all Terrible Power, a God 
of Veugeuce and Wrath. 


Thus the term “ unmanifest,” when applied to the Lord, means 
that He is unmanifest to the eyes of those who have no love for Him ; 
[but He suffuses the eyes of His lovers as the fire suffuses through an iron 
ball, and they see nothing but the Lord]. 
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Adhikarana XIV — Attributes are the substance of the Lord . 

Now the author establishes that the attributes of the Lord are not 
different from the essential nature of the Lord. For if the attributes were 
different from the Lord, then they would become secondary, and the 
bhakti for the Lord would also become secondary (for the man loves the 
Loid for His attributes). But this is not the case. The love for the 
attributes of the Lord, is a love for the sake of the attributes themselves 
as something principal and loveable in themselves, and not for something 
as secondary. 

( Visaya .)—We have the texts :— 

I The Brahman is intelligence and bliss. 

W I He who is Omniscient and All-knowing, 

grgrar fcC^R Knowing that Brahman as bliss, 

(Doubt .)—Now arises the doubt, is this Brahman who is to be adored 
and loved, mere intelligence and bliss, or one possessed of intelligence 
and bliss ? (In other words, is He a personal God having the attributes 
of intelligence and bliss, or is it pure intelligence and bliss). 

( Piii'vapaksa .)—As there are texts of both sorts, some showing Brah¬ 
man to be personal, others impersonal, it is not possible to determine what 
is the true nature of Brahman—whether it is pure intelligence and bliss, 
or whether He is the all-intelligent and tli e blissful one. 

(Siddhanta .)—'The next s&tra shows that the Lord is a personal being. 

StfTRA III. 2. 28. 

^ I VI ^ II 

30T3 Ubhaya, (about being) both. Vyapades'at, on account of the 

declaration of the scripture, g Tu, but. ft Ahi, like the serpent. ffJRSFSH 
Kundalavat, like the coils. 

28. But the Lord is both (bliss and blissful, &c.,) for 
the Scripture thus declares Him, as the snake and its coils 
—347. 

COMMENTARY. 

Brahman has intelligence and bliss as His essential nature; He is 
essentially knowledge and bliss, and these are His attributes also: as the 
serpent and its coils. The coils constitute the serpent, and are not sepa¬ 
rate from the serpent, yet they are also attributes of the serpent How do 
you know this? Because the above Srutis describe Him as two-fold. 
The force of <| ‘ but ’ is to indicate that all Srutis have one purport. The 
Lord being inconceivable He appears as bliss and blissful, &c. It cannot 
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be said, “as there are both sorts of texts, Brahman is partly blissful, and 
partly bliss, &c.” For tnere are no Svagata-blieda in Brahman—He is one 
essertce throughout like a diamond; and is not a unity like that of a tree 
which has internal differences, like root, leaves, flowers. 


SUTRA. III. 2. 29. 


sramrsnresT i \ i ^ i rs. n 


ST^IST PralUsa, like the liglit. Asrayavat, like the abode of light. 

3rr Va, or. Tejastvat, on account of His being of a lustrous character, i.e. % 

being essentially all-sentiency and consciousness. 

29. Or because Brahman is of a lustrous character, 
He is designated as the abode of Light—348. 

COMMENTARY. 


Because Brahman is tejas or all-sentiency. He is designated also as 
the abode of light, i.e., the abode of knowledge. As the sun which is 
essntially light is said also to be the abode of light, so the Lord Hari 
whose essential nature is knowledge (jnana) is said to be the abode of 
knowledge also. An object is called lustrous or tejas, who or which is 
opposite of ignorance or darkness. It is a term applied to both persons 
and things. 

sOTUA ill. 2. 30. 


f&sr i ^ i * i ii 

IgN? Pflrvavat, as in the prior time, Va, or. 

30. (Brahman is both bliss and blissful, as one in¬ 
divisible Time is said to be) prior (and posterior)—349. 

COMMENTARY. 

Or to take another illustration. As time is a duration, and has 
neither priority nor posteriority in it, but is one, and yet is spoken of as 
prior and posterior, and itself becomes the measure and the measured, so 
also Brahman is both knowledge and the knower, both blissful and bliss; 
both the attribute and the thing having an attribute. This illustration 
from time is meant for subtler intellects, as that of serpent and his coils 
w r as for dull-witted. In fact, each succeeding illustration is subtler than 
the one given in the preceding sfitra. As it is in the Brahma Purina 
(Padma according to Madiiva):— 

it 

“ I hough Brahman is lion-different from bliss (He is bliss and blissful), yet conven¬ 
tionally He is spoken of as separate from bliss (as possessing bliss), just like tlie light (in 
the case of the sun, which is both light and the abode of light); or like prior and posterior 
time, where the indivisible Time becomes its own measure." 
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StTTRA III. 2. 81. 


\ \ i * i \\ u 


JfRfrwny Pratisedh&t, because of the denouncement or prohibition, Cha, 
and : has the force of 1 only': exclusion. 

31. And because of the prohibition (in the Scriptures, 
which declare that the Lord and His attributes are not to be 
considered as different)—350. 

COMMENTARY. 

Thus in the Katha Up. (II. 4. 11 and 14) : — 

^fr ^ %c ?it^r ii 

u Kven through the purified mind this knowledge is to be obtained, that there is no 
difference whatsoever here (in the attributes of the Lord). Prom death to death he goes, 
who beholds this here with difference.” 

gn fs ftrorerft i 

“As water falling on an inaccessible mountain top runs down, thus seeing the quali¬ 
ties of the Lord as separate from the Lord a man runs down to Darkness.” 

Nor is there any Svagata blieda in the Lord, as the following text of 
the Narada Pancharatra shows :— 



“ The Lord is an entity having perfect and faultless qualities. He is the Atman or 
the Self and free from all the attributes of the body consisting of insentient matter. Ho 
too has a body—hands, feet, face, stomach, &c„ but all of pure bliss (not of matter). That 
Atman is everywhere and always devoid of internal differences also.” 

Thus these texts prohibit any difference between the quality and the 
qualified, and consequently the qualities of the Lord (are not accidents, as 
is generally the case with all qualities, but^ are the essential nature of the 
Lord. Therefore the qualities like knowledge, &c., are sometimes desig¬ 
nated by the term “Lord.” As says the Visnu Purina: — 

u The word Lord denotes infinite knowledge, power, strength, lordliness, energy and 
lustre, without the admixture of any baser qualities/* 

Thus these qualities are called Bhagawan or Lord. The two (the 
Lord and His attributes) are spoken of separately—though they are essen¬ 
tially one—just as the water and its waves are spoken of separately as two } 
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though it is all one water. The difference arises from this visesa. There¬ 
fore the Lord who is ever joy and bliss, is said to be joyful and blissful 
and to have a body of all delight. All these qualities of the Lord are 
eternal, and consequently that body of the Lord is also eternal. Though 
there is no distinction (videsa strictly so called), here between the quality 
and the qualified, yet for conventional purposes such a (virfesa) distinction 
is recognised and spoken of as such. If this conventional (vi^esa) distinc¬ 
tion be not admitted, then the sentences like the following would also be¬ 
come absurd (for they are really tautologies when logically analysed): — 
“The being exists,” “The time always exists,” “the space is every¬ 
where.” All these sentences are logical tautologies, but they are of 
constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. For the phrase “ the Be-ness 
exists” conveys as true an information as the sentence “ the jar exists.” 
For there is no subsequent experience which sublates this knowledge. Nor 
is the sentence “the Be-ness exists,” is a superimposition or a figurative 
speech like “ Devadatta is a lion.” For we can never say of Be-ness that 
it does not exist, as we can say of Devadatta that he is not a lion. Nor can 
it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “the Be-ness exists.” 
The very fact that such usage is natural shows that in these sentences also 
there is a vi^e ? a. The existence of such visiesa is suggested by the ex¬ 
pressive illustration of the water flowing down a hill. The man who 
makes a distinction between the Lord and His attributes goes down to 
darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which 
are described there. In the absence of such conventional difference, there 
cannot be the possibility of the relationship of quality and qualified, 
merely because there are many qualities. The category called videsa 
(the specific attribute) therefore exists, even here, though it is not here 
separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regressus in infinitum , that a vi^esa 
must have a virfesa of its own, and so on. For we have said above, that 
the virfesa here though not separable from the substance ( i.e. 9 the Lord) 
has a function of its own with regard to that substance. Therefore, the 
existence of vi^e§a is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 

Note. —The whole discussion about vitiesa is necessitated by the 
fact that there is a theory held by some Nyaiy&yikas that qualities are 
non-eternal, and are accidental. Some deny also the category called 
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visfesa. The substance alone is eternal and the vitfesa is non-eternal. 
In this view, the vitiesa or the quality becomes non-eternal, if it exists at 
all. The qualities of the Lord also become non-eternal. But in the 
case of Brahman the qualities are eternal ; therefore, vi^esa, which is 
ordinarily different from the substance, becomes the substance in the 
case of the Lord. The quality becomes the qualified—the virfesa becomes 
the dharmin. 


Adhikarana XV—Bliss of the Lord is the highest . 

Now the author establishes that the bliss of the Lord Hari is the 
highest. Had that bliss been similar to that of the Jiva, there wculd 
arise then no love (bluikti) for such a Lord. 

(Vi$aya .)—The texts under this Adhikarana are all those which 
describe the bliss of the Lord. 

(Doubt.)— Is there any diIferencebetween the Brahmic and the Jaivic 
bliss or is there not? 

(Purva'paki$a .)—There is no difference for the Divine bliss, is described 
in the terms of ordinary worldly bliss, &c., an object denoted by the term 
“ jar,” cannot be different from jar. 

(Siddhanta .)—The bliss of the Lord is immeasurable, and cannot be 
stated in terms of worldly bliss, as shown in the next sutra. 

SOTRA in. 2 . 82 . 

qUTcT: I ^ I R I ^ II 

TO Param, higher than. ^ Atah, from this (woi Idly bliss). Setu, 
about a bridge (as in Chh. Up. VIII 4. 1.) Unmana, about being beyond 

measure (as in Br. Up. VI. 4.23). Sambandha, about relation, the 

proportionat ratio between the two blisses. Bheda, about difference. 

Vyapade^ebhyafi, from the declarations, 

32. (The bliss, &c., of Brahman are) higher than 
this, as the declarations of “ the bridge,” “ the immeasur- 
ableness,” “ the relative ratio ” and “ the difference ” show 
this—351. 

COMMENTARY. 

The bliss, &c., of Brahman must not be considered like those of the 
Jivas. It is infinitely higher in kind and quality. Why do we say so? 
Because the words used regarding it such as ‘the bridge , &c., show 
this. Thus in the Chhandogya Up. VIII. 4. 1., it is said :— 
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“Now this Self is a bridge, and a support, so that these worlds may be kept sepa¬ 
rate.” 

Hera the bliss of Brahman is described as a bridge supporting the 
whole universe. 

So also in the Taittirlya CJp. II. 4. L, the bliss of Brahman is said to 
be infinite (unm&na):— 

5tt%t w^rr *T5, hr*?' asm fsr sr h faJrfor 

^rsnr 1 

“He who knows this bliss of Brahman—from which the speech together with the 
mincl return (unable to fully grasp it and describe it), without comprehending it, ip never 
afraid.” 

This shows that the bliss of Brahman is immeasurable. 

Ihe ratio between the bliss of the Lord and of a human being is that 
between infinity and one. As says the Br. Up. IV. 3. 32:— 

TftsR tot ^r*?:. JTRnjq:£Rf>?r ll 

This is His highest bliss. Ail other creatures live on a small portion of that bliss." 

This shows the relation between the Divine and human bliss. 

The difference between the Divine knowledge and the human know¬ 
ledge is also shown clearly in the following verse : — 

$TR?g *rRRT, $R 5T i 

<j*i q* ravM ii 

“ The knowledge of the Jivas is one thing, the knowledge of the Supreme is another. 
Tho knowledge of the Supreme is declared to be eternal, blissful, immutablo and per- 
feet.” 

In the worldly bliss are not to be found these qualities of being a 
bridge, <&c. 

The following sfltra answers the objection that an object designated 
by the word ‘jar ’ cannot be totally different from a jar. 

sOTKA IIL 2. 33. 

I ^ I * \\\ II 

Samanyat, on account of being perceptable, or from resemblance. 
3 Tu, and, but. This word removes the doubt. 

33. But (the word bliss is applied to human joy, 
merely) on account of generic resemblance (and not because 
the two blisses are of the similar nature)—352. 

COMMENTARY. 

As even one word ‘ jar ’ is applied to all kinds of jars, because all 
possess the common quality of being a jar; so the words bliss, & c are 
applied to human as well as to divine bliss, &c., merely as a common 
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term, nnd do hot indicate any further similarity between the two. It is 
not necessary that the two should be individually similar, though, they 
may belong to the same category. Thus says a text: — 

44 The all-pervading Lord is possessed of supreme knowledge, &c., is ever untainted 
with the name and species of the qualities of matter : He is never touched by them, or 
was touched by them, or will ever be touched by them, O king.’' 

The knowledge of the Supreme is thus different from human know¬ 
ledge. 

If Brahman, the substratum of all attributes, is distinct from the whole 
universe consisting of sentient and insentient objects, then how do you 
explain the following teaching of the Chhandogya Up. III. 14. 1, which 
declares the whole world to be Brahman :— 

asr, sthtt y'rrafa i 

44 All this is verily Brahman. It is produced from Him, lives in Him and merges in 
Him. Let one meditate calmly on Him thus. M 

The next sfitra answers this doubt. 

sOTRA III. 2. 34. 

spnf: f ^ i r i v* u 

Buddhyarthah, to aid the understanding. Padavat, as in the 

case of the word “ Foot." 

34. This teaching is in order to aid the understanding, 
just like the word “ Foot” (in the Rig Veda, X. 90. 3., where 
the world is spoken of as the foot of Brahman)—353. 

COMMENTARY. 

The whole world is said to be Brahman in order to help the 
understanding in realising Him, by cognising that every thing is His and 
is dependent upon Him. As in the Rig Veda, X. 90. 3, the whole universe 
is said to be one foot of Brahman while His three other feet are in 
Heaven. That metaphor is also meant to help the understanding to 
realise Brahman. When the mind realises that every thing belongs to 
Brahman, sarvam khalvidam Brahman, and Brahman is in every thing, 
then its hatred ceases, for then it can hate no one ; and when all hatreds 
and prejudices, national, racial or otherwise, cease, then the mind becomes 
tit to be inclined towards the Lord. The texts like these do not teach that 
one should feel attraction for every thing, for then that also would he a 
distraction of understanding. The sole object of all these texts is to teach 
t,hat one should hate no one, nor love any one more than God, 
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Adhikarana XVI—Brahman is not monotonous. 

Says an objectorAdmitted that Brahman has infinite bliss, etc., 
yet it cannot be an object of devout love, because there is dull monotony 
in it. The mind seeks variety in its object of love. 

Hie author, therefore, now shows that there is such variety of 
manifestation also in the object of adoration, the blessed Lord Hari. This 
variety is necessary in order to meet the wants of the various emotional 
temperaments, and the various moods of one and the same bliakta. For 
if the Lord had not this variety, there would not have existed these various 
sorts of bhaktis. These various manifestations of the Lord are each 
eternal, because the place, etc., where these manifestations Ibhana) are to 
be found, are also beginningless. The texts like “ though one, He shines 
forth as many, show that though there are varieties of manifestation of 
the Lord, yet in all those places, etc., where such manifestations are taking 
place the Lord is one. It is one Brahman that shines forth in all these 
places. 

(Doubt.) Now arises the doubt, does there occur any decrease or 
increase any distinctions—in these manifestations, owing to their being 
various ? Are some manifestations full and complete, and others less full 
and partial ? 

( Purvapak§a.) All manifestations are equally full and perfect, for 
the substance manifesting is one, and so all its manifestations must be 
similar, for all words which are synonyms give rise to the same concep¬ 
tion. So there is no difference in these manifestations. 

( Siddhanta ,) 1 he manifestations are different, as is shown in the 

next sutra. 

SUTRA III. 2. 35. 

1 \ i \ | || 

Sthana-vigesat, from the peculiarity of the place. iRiPtrri?^ 
Praka^adivat, as in the case of (the sun’s) light, etc. 

35. There is difference in the manifestations of Brah¬ 
man, on account of the peculiarity of place, etc., where He 
manifests, as in the case of the light of the sun—354. 

COMMENTARY. 

Though the essential form of Brahman is indeed one, yet owing to 
the differences of the places of manifestation, and the differences of the 
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natures of the souls (bbakfaa, devotees), there arise differences in the 
manifestations of Brahman. In some He manifests His Lordliness, in 
others His Loveliness, in others His Peacefulness, etc., according as the 
bhakti relation is that of a master and servant, the lover and the beloved, 
the quiet meditating yogi and the object of meditation, etc. Thus as the 
one light of a lamp burning in a temple assumes different manifestations, as 
it falls on the different parts of it, according as it is a crystalline surface, 
or a wall embedded with rubies, or painted yellow, etc. Or as one air, 
passing through various musical instruments, produces different notes, 
sharp, high, flat, etc., as the instrument is a conch shell, lute, drum, etc.: 
so the one Brahman manifests as many-hued, according to the difference of 
the receptacle. 

The sense is this. Where there is the manifestation of the Supreme 
Lordliness of Brahman, there the bhakti is moved and guided by Law. 
[All staid and sober bhaktas love the Lord, as the slave loves the master : 
Their God is a God of Power and Glory.] It is like the light of a lamp 
burning in a temple made of pure white crystal—where the reflected light 
is pure in its brilliancy and is dazzling in its effect. But where in addition 
to Lordliness, there 13 manifestation of the Loveliness of Brahman also, 
there the bhakti is moved not by the fear of the law, hut by the force of 
love. There the light is less dazzling but more sweet—it is the light 
burning in a temple made of rosy rubies. 

Thus bhakti is different according to the emotional nature of the 
bhaktas, i.e., the worshippers of the Lord. 

sOTBA III. 2. 86. 

m i * \ u. 

Upa patteh, because of the possibility: of the reasonableness. ^ 

Clia, and. 

36. And so the text of the Chhandogya Up. (III. 14.1.) 
becomes appropriate—355. 

COMMENTARY. 

According to this explanation, the text of the Chhandogya Up., 
Ilf, 14. 1., also becomes reasonable. It says “as is one’s faith (kratu), so 
is his reward” which means that according to the nature of one’s bhakti, 
is the vision of the Lord in the next life. 

Thus it is established that one Brahman has different manifestations, 
according to the differences of the receptacles in which He shines forth. 






491 



11 PADA, XviT APHlkARANA, St t 37. 


Adhikarana XVII—The Lord is the Highest. 


The author now establishes that the Lord is the Highest. For if 
there exists any other Being higher than the Lord, then there cannot arise 
bhakti for such a Lord. 


(Vi$aya .)—In the fjvetarfvatara Upanisad we read (TIT. 8):— 

“ I know that Great Person.” 

This and the subsequent verses describe the Brahman as the Highest. 
But then it says in III. 10. cfctTcRpOT, etc. “that which is beyond 
that (Brahman) is without form, etc. This shows that there is something 
beyond Brahman and therefore higher than Brahman. 

(Dauht .)—Is there any object higher than Brahman who is the object 
of our worship. 

(PArvapatya .)—There is something higher than Brahman, as the 
above text shows. 

(Siddhanta .)—The following siitra refutes this. 

sOTRA III. 2. 37. 

i ^i ri^ u 

flpir Tath&, similarly, so Brahman is the highest. Anya, of the other, 
of the higher, Pratisedhat, owing to the denial or prohibition (to look 

upon). 

37. Thus Brahman alone is the Highest, because 
there is denial of any other higher being—356. 

COMMENTARY. 

Tims Brahman is the Highest of all, because the Scriptures deny the 
existence of any other higher entity. In the same Svetatfvatara Upanisad 
we find (III. 9.) 

u To whom there is nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger.” 

Thus this very Upanisad refutes the idea of any higher being than 
Brahman. The full text of the SvetasJvatara is not open to the interpreta¬ 
tion put upon it by the Purvapaksin. The whole verse is given below: — 

crite- n 

“I know that Great Person of san-like lustre beyond the darkness. A man who 
knows Him truly, passes over death ; there is no other path to go.” 
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This teaches that the knowing of this Great Person is the only path 
to liberation, there is no other path than such knowledge. Having taught 
this the $rnti goes on to strengthen this position by saying (III. 9) : — 

“This whole uni verso is filled by this Person, to whom there is nothing superior, 
from whom there is nothing different, than whom there is nothing smaller or larger, who 
stands alone, fixed like a tree in the sky.” 

This verse also shows that the Brahman is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the Purva- 
paksin, as teaching that there is something higher than Brahman;. To 
show that the interpretation of the opposite party is wrong, the whole of 
the verse is given below : — 

nfcr i 

44 That which is beyond this (world), that is without form and without suffering. 
They who know Him, become immortal, but others suffer pain indeed.” 

“That which is beyond this ”—does not mean “that which is 
beyond this Brahman,” but “beyond this world.” In fact, this verse 
also teaches the same as the preceding verse—namely, that there is nothing 
higher than Brahman. The word “tatah”—‘than this 5 should not be 
taken as applying to Brahman. The whole context is against such inter¬ 
pretation. If the interpretation of the Purvapaksin be taken as correct, 
then the statements in the preceding verses 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the GitA, (VII. 7.):— 

Stef ^ Tmrm 57T II 

41 There is naught whatsoever higher than I, O Dhananjaya. All this is threaded on 
Me, as rows of pearls on a string.” 

Thus there is nothing higher than the Lord. 


Adhikaranci XVIII—The Lord is All-pervading. 

Now in order to show that the object of adoration is always near, 
the author teaches the all-pervadingness of the Lord. For if the Lord 
were not ever near, there would be discouragement in the heart, and so 
there would arise looseness of love. (If the Lord were at a great distance, 
how could the worshipper reach Him and how could lie feel any love for 
such an absent far-off deity ?) 

(Vilayet .)—The iSrutis declare ('Gopala Purva Tapani):— 

«^t tot ti?:, «**Tsfa ^ ^arr nr fawfo i 







imjsr R 
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“ Kfi§na, the adorable, is one, the controller of all, and all-pervading. 
He shines forth as many." 


JiL 

Though one, 


( Doubt .)•—Now arises the doubt, is this Hari the object of medita¬ 
tion, something limited, or all-pervading? 

(Pih'vapuksa .)—The Lord is limited. Jn experience He appears 
to have a middle size (neither atomic nor all-pervading). Moreover in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore the world is excluded from Brahman—and 
thus it limits Brahman ; for Brahman is not where the world is. Thus 
for both these reasons, the Lord is a limited entity and is not all-pervad¬ 
ing* 

(Siddhanta -The Lord is all-pervading, as is shown in the next 

sutra. 


sftTRA III. 2. ?8. 

[I I ^ I * I II 

Anena, from him, by the Supreme Person. Sarvagatatvam, 

being present everywhere. $rp?r*r Ayama, about occupying all space, or about 
extent. SPGSngw ^abdadibhyah, from scriptural statements, &c. 

38. (Even in the Middle Form), there is the all- 
pervadingness of this Supreme Person, because of the scrip¬ 
tural statements, like occupying all space, &c.—357. 

COMMENTARY. 


The Supreme Person, even in His Middle Form, is endowed with 
the quality of all-pervadingness. Not only the atomic and the infinite 
forms are all-pervading, but this Middle Form—the form worshipped by 
men, is also all-pervading. Why do we say so? Because the word ayama 
or occupying all space is used about this Middle Form also. The word 
“ adi,” “ and the like,” in the sutra shows that the Lord possesses also 
inconceivable powers, &c., by which even in His Middle Form He is all- 
pervading. Thus the text of the Gopala Pfirva T&pani quoted above 
(sarvagah KrLnah) shows that the Middle Form KiLna is all-pervading 
also. Similarly, the following texLof the Taittirlya Aranyaka corroborates 
the same view :— 

qre ut i 

jre r j feaar airo Rrounn fdru: ii 

“ N£rayana exists pervading all—inside and outside—all whatsoever that is seen or 
heard in this world,” 

This also shows the all-pervadingness of the Middle Form, the form 
N&r&yana. This all-pervadingness of the Middle Form is through the 

7 
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inconceivable mysterious power of the Lord. He Himself says in the 
Gita (IX. 4 and 5) 

tutt i 

JlcWTft sHKjylTfr ST ^ ctarafeRT? II 

“ By Me all this world is pervaded in My unmanitested aspect ; all beings have root 
in Me, I am not rooted in them.'’ & 

ST ST TTfWTFT ft | ' 

»iyT»i l ST ** »|cT^it JTTTTcHT II 

“ Nor have beings root in Me ; behold My sovereign Yoga ! The support of beings, 
yet not rooted in beings, My Seif their efficient cause.” 

Nor does the Lord become limited by the existence of other worldly 
objects. The Lord is not excluded from the space occupied by such 
objects. For the above text says “ He is inside and outside every thing.” 
Therefore, another illustration speaks of Him “ as the butter in the curd, 
as the oil in the sesamum seed.” Therefore-it is proved that Hari is a 
worthy object of worship, as He is all-pervading. This is further 
demonstrated in the narrative of Sri Krisna in the Tenth Skandha, where 
He is bound by a cord, which gave Him the name of DAmodar. In the 
Jill a ga vat a (Tenth Skandha) it is thus said by Suka : — 

“ «T STFctf *T ^ TTTfa I 

a tf^ T w TL SFlftT ^T, arpir TU II 

rT ^ l W5 T *T«lTh TT^f^fTTVrr^TjTH I 



3TW STT^T *TOT II 

“ He who has neither inside nor outside, neither front nor back, but who is both 
inside and outside of the world, in its front and in its back, you who is the world it- 
se lf__Him considering as her son, as a mortal child, Him the unchangeable and Immut¬ 
able, the cowherdess bound by a cord, as if Ho was an ordinary infant/' 

The reason of this has been given by ns before under the sfitra 


Adhikarana XIX.—The Lord is the Giver of all fruits. 

The author now describes that the Lord is the giver of all fruits. 
Otherwise, if He did not give rewards of actions, or gave inadequate 
rewards, He would be considered as a niggardly person and no bhakti 
would flow towards Him. 

(' Vi^aya .)—In the Prasfna Up., III. 7, we read :— 

5^rrn ftnfc i 

■« He leads them to the world of the virtuous who have done virtuous deeds,” 

(Doubt .)—Here arises the doubt, are the rewards such as Heaven, 
&c., the effect of sacrifices alone, or are they given by the Supreme Lord ? 
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(PArvapakta .)—They are results of sacrifices, &c. He who does 
good acts gets heaven, he who does not do good acts does not get 
heaven. There is no scope for the Lord here. 


(i Siddhanta ,)—The following sutra refutes this. 

SfTTRA III. 2. S9. 


qjsmrr i ^ i * i ^ n 

iRoin Fhalam, the fruit. %r?r: Atah, from Him only. 3q<T%: Upapatteh, be¬ 
cause it is possible. 


39. The fruit is given by Him only, for that is the 
more reasonable view to hold—358. 

COMMENTARY. 


Heaven, &c., which are the fruits of sacrifices, &c., are awarded by 
the Supreme Lord alone, because it is more reasonable to believe that 
an eternal, omniscient, ommipotent, all-compassionate Being awards such 
rewards, than that any inert entity like sacrifice, &c., which is transient, 
gives such reward. The Lord, pleased by the performance of sacrifices, 
&c., by men gives the reward in proper time, though after a certain 
lapse of it. But sacrifices themselves are non-intelligent forces, they 
cease to exist as soon as performed, it is not possible for them to award 
their fruits. The acts by themselves are non-efficient. It is the moral 
Iiuler who awards rewards and punishments—not arbitrarily, but accord¬ 
ing to one’s deeds. 

The author now gives a proof of this in the next sutra. 

sOtra III. 2. 40, 


i * i =t i «« n 

3jTfrt3T^ £5rutatvat, because of the declaration ot the ^ruti. ^ Cha, also. 

40. Because the &uti also declares that Brahman 
awards all rewards of action—359. 

commentary. 

In the Br. Up., III. 9. 28, we read : — 

m TOW, fcTSWHT?*! | 

“ Brshman who is knowledge and bliss, is the principle, both to him who gives gifts 
and also to him who stands firm and knows.” 

So also in Br. Up. IV. 4. 24. 


nfTRsr nirirr sigapftr, Rr^rT 

44 This indeed is the great, the unborn Self, the strong, the giver of wealth. Ho 
who knows this obtains wealth.’' 
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Ihus these texts of the Bjihadaranyaka Upani^ad show that the 
reward is given by the Lord. 

The giver of gifts” in the above passage, means the yajaman, the 
sacu cer. The word ratih in the above means the fruit-producing. 

The author now states a different opinion as held by some. 
sOtra hi. 2. 41. 

i ^ i ri n 

Dharmam, Dharma, cue performance of the duty (as the reward- 
giver). 4RH: Jaimim'b, Jaimini (holds). Atayeva, from Him only. 

41. According to Jaimini, Dharma (which directly 
giwes the rewards of actions), arises from Him (the Lord)— 
360. 

COMMENTARY. 

Jaimini holds that Dharma alone comes from Him, the Supreme 
xwd, and not the fruit. The very Karma (which directly gives the fruit) 
comes from the Lord. For says a Sruti (Kamj. Up. III. 8.).— 

“ He makes him do good works whom He wishes to take to higher worlds ” 

According to Jaimini, it is not necessary to hold that the fruit of 
work is directly given by the Lord. For Karma alone has the power of 
producing such fruit, by the rule of agreement and difference. Where 
there is good Karma, there is good fruit. Where there is not good 
Karma, there is no such fruit. It is, therefore, useless to suppose that the 
Lord awards fruit. The activity of the Lord ceases by producing the 
proper Karma. 

But, says an objector, Ivarrnas are transitory, they are not capable 
of producting an effect at a distance of time. Nor is it possible that 
something existent should come out of a non-entity. 

lo this we reply. It is not so. For though a Karmaceases to 
exist as soon as done, it leaves behind a force called apfirva. The Karma 
ceases to exist only after producing this apurva. This apflrva gives the 
reward to the doer of an act even alter a lapse of time, the fruit being 
appropriate to the Karina. This is the opinion of Jaimini. 

The author gives his own opinion in the next sfltra. 


SUTRA III. 2. 42. 

$4 5 ^ i ^ i r n 

Purvwm, what is aforesaid,./* , the Lord is the besiower of rewards, 
3 I u, but atretRUF-’ b&dar&vanab* Badai Aya<?a (holds.) Hetu, of the cause, 
Vyapade&t, on account of designation. 







• • MMst# 



42. But Badarayana holds that the aforesaid Brah¬ 
man is the bestower of rewards, because the reason for it is 
shown in the scripture—361. 

COMMENTARY. 

The word ‘ but ’ removes the doubt raised in the preceding sfttra. 
The holy Badarayana holds that the aforementioned Supreme Lord is the 
immediate giver of rewards. Why does he hold this view ? Because the 
scripture gives the reason for this. The Prathia Up. says, (III. 2.), “ He 
leads him to the region of the best who does good deeds. He leads 
him to the region of the sinners who commits evil deeds,” This Sruti 
clearly shows that the bestowing of rewards is the direct act of the Lord 
and not through the mediation of Dharrna. Since Karmas cease to exist 
as soon as done, they exhaust their force and cannot be instruments in 
producing any result. Moreover, the very existence of Karma is depend¬ 
ent upon Brahman, For the texts say that Matter, Time, Karma, etc., 
are dependent upon Brahman. Thus it is proved that Brahman alone 
sets persons to do good or bad deeds, He is the causative agent in every 
Karma. 

As to the reasoning that Karma, though ceasing to exist, leaves 
an apurva behind, and that such apurva produces rewards, that is a lame 
reasoning. The apflrva or adjusta is as much an insentient object as 
a clod of earth or a piece of wood, and it has no power to produce any 
effect. Nor do the scriptures mention any such thing as apdrva. 

But, says an objector, the sacrifices go to propitiate devas, and these 
devas, being so propitiated, give the desired reward. The Supreme need 
not be dragged in to give the reward of sacrifices, which are done by 
inferior agents. 

To this we reply. It is under the sanction of the Supreme Deva that 
these inferior devas give rewards of action. This has been proved in 
the Antaryamin Brahmana where the Supreme Lord is declared to be the 
Inner Ruler of all devas. Therefore, the Lord is the bestower of rewards. 
The blessed $ri Krisna himself has said so in the Gita (VII. 21-22) :— 

VT cPJ STrfT* I 

CTpnvfe&t srect <tt ifcr H ^ il 

u Any devotee who seeketh to worship with faith any such aspect, I verily bestow 
the unswerving faith of that man.” 

cPTT wstvr I 

9 qnnisvAv ar* 11 rr ii 

“ He, endowed with that faith, seeketh the worship of such a one, and from him he 
obt&inoth his desires, I verily decreeing the benefits.” 





VELANTA-SdTBAS. lit ADHYlYA. 




It is, therefore, said that the Lord, propitiated by sacrifices, &c., 
gives the reward (either as a temporal bliss or liberation). Nor is there 
any limit to the generosity of the Lord. Propitiated with devotion, He 
may give Himself even to his devotee, as will be taught later on in 
III. 4. 1. 

Ihns in these two Padas (III. 1 and 2) have been shown the means 
of attaining Brahman which consist in a deep yearning (literally, thirst) 
to reach Brahman, and equally strong disgust for anything other than 
Him : a,nd which mental attitude is acquired by contemplating over the 
multifarious attributes of the Supreme Self, such as His having the form 
of Pure Intelligence, His being the Controller of the whole Universe and 
by realising that he is free from all faults, while this world is full of all 
faults, in the shape of birth, pain and death. 





THIRD ADHYAYA. 

Third Pad a. 

<TWT HFJT ¥T3T% I 


Im&w agfofa JWT^T Mft^g ^m'< \\ 

u He who, overcoming MSyd by His Par& fcakti, ever devotes His attributes and deeds 
(to the good of his creation) may that God Kfisna, whose body is Pure Intelligence, 
Shine forth in my mind.” 

Not &.—The verse may be applied to Sri Cbaitanya also whose body Kpigna took for 
the manifestation of his deeds and qualities. 

In this Pfida is treated the methods of meditating on the various 
attributes of the Lord. The fact here is this. In the Own Form of the 
Supreme Self, the Highest Person, there exist always manifest many 
eternally perfect forms, all mysterious and wonderful, as there exist in 
the crystalline gem many hues and colors. Understanding that the 
Lord is fulness and perfection, without being limited by these forms and 
yet fully niainfest through every one of these, the man selects any one of 
these, suitable to his taste, a special object of his worship and medi¬ 
tation. Every form of the Lord has a certain number of qualities speci¬ 
fic to it. The form has other qualities. The man must meditate on the 
specific form chosen by him, with the attributes taught about that parti¬ 
cular form : but all the same the attributes taught about the other forms, 
and not taught about his chosen form, should also be meditated upon 
as existing in his special object of worship. Thus he who meditates on 
Brahman as mind (as is taught in theTaitt. Up., Bhrigu valli) must collate 
all the attributes of the mind not only from his own particular Vedic 
tl&kba, but from other tl&khas also where meditation on Brahman in the 
form of mind is taught. Of course, iu meditating on Brahman as mind, 
he must not bring together attributes not belonging to mind (such as, 
those of food, though Brahman is taught to be meditated upon as food 
also). In fact, only those attributes are to be supplied from other thikhas, 
which are taught about the particular object of meditation, and not any 
attributes in general. 

Others, however, say thus. One Supreme Brahman manifests as Rama 
or Kpena, etc., like an actor, appearing at different times and places, 
undeT different characters, and shows forth different qualities and per¬ 
forms various acts, appropriate to the occasion ; therefore all attributes 
taught regarding one manifestation may, without incongruity, be meditated 
upon with regard to another manifestation. There is nothing impossible 
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or unharmonious in this: because the entity manifesting is one though he 
shows forth his different aspects. 


If it be objected that some attributes and forms are so self-contradic¬ 
tory that they cannot be the object of simultaneous meditation ; thus 
sweetness and luxuriousness are incompatible in the meditation on Rama, 


while they are perfectly harmonious attributes in Kj-isrta : while peaceful¬ 
ness and austerity are good attributes to meditate in Nara-Narayana, but 
hardly in others : so also ferocity, power and lordliness go in very well with 
the meditation on Man-Lion, but not with others : meditation on all these 
attributes (i-e„ sweetness, lordliness, luxuriousness, peacefulness, austere¬ 
ness, ferocity, etc.) simultaneously, is evidently incongruous. So also there 
are certain forms which are incongruous. 

Thus meditating on the Avataras of Fish or Boar as playing on lute, 
or carrying conch, discus, bow and arrow : or meditating on an Av&tara 
in human form, such as IWma and Krisna, as having horns, tail, mane, 
tusk, etc., would be an incongruous form-meditation. Of such meditations, 
it is said in the Mahabharata : 


srfcnraft i 

Pb rT* VT fief <irq II 


“He who meditates on the Atman as different from its true form, has committed the 

greatest sin, for he is a thief who steals the self." 

Therefore, both on the basis of reason and of authority, such incon¬ 
gruous meditation should not be done. 

To this, it is answered that by collation of qualities is meant the 
collation of those qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. 

Notv, meditating on attributes not taught in connection with a parti¬ 
cular upasana but taught with regard to another, may be of two sorts: 
either meditating on the essence of those attributes, or merely forming a 
mental idea of them. The first kind belongs to the class of devotees 
called Svani^ha. The last belongs to those called Ekantins. It will be 
taught in the next Pad a, that there are three sorts of worshippers, Sva- 
ni*#ia, Parinisthita, and Nirapeksa. Among these three kinds, the Sva- 
nistlraa (who are generally office-bearers in the Cosmic hierarchy, holding 
posts like those of the Four-faced Brahma, etc.), are universalists—they 
have equal love for all forms ; and meditate on all forms of the Lord and 
always collate all the attributes of the Lord found in every form, in their 
meditation. There is no incongruity in meditating in one form with attri¬ 
butes belonging to all diverse contrary forms. For it is possible to realise 
all these contradictory attributes in one form,, in a succession of time, as 
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it is possible to see different hues in the prism at different times. The 
other two kinds of devotees—the Parinisfchita and Nirapeksas are, however, 
less liberal—(they may be called sectarians, jealous to maintain the dig¬ 
nity of their particular God). Their love is not universal, but limited— 
not Sama-prtti, but Visama-priti. They meditate only on those attributes 
which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to others. Though they know that the Lord 
has other forms and other attributes also, but they, being exclusionists, do 
not meditate over those attributes nor look at those Forms : for they are of 
no use to them, nor those forms and attributes become manifest to them. 
This will be made clearer in a subsequent adhikarana. As regards the 
verse from the Mahabharata, it denounces those hard-hearted advaitins 
who think the Lord to be mere knowledge without bliss and other attri¬ 
butes. (They deny bliss to Brahman, and hold that joy is an attribute of 
matter and not of spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna; and 
that by knowing this Saguna Brahman, a man becomes free from all 
fears ; and that the scriptures teach that this Saguna Brahman should be 
searched after by the seeker of liberation. In the Dahara Vidya (Chh&ndogya 
Up. VIII. 1. 1-6) the Lord is taught to possess all auspicious qualities, and 
it is said : “That which is within this lotus, He is to be sought for, He is 
to be understood.” Similarly, in the Taitt. Up., II. 4. 1, it is declared 
that knowing Brahman as bliss a man does not fear anything. 

The advaitins hold that these gunas do not really belong to Brahman 
but are attributed to It as a convention or as a superimposition. But this 
is a mere fancy of theirs. There can be no superimposition—for it occurs 
there where a quality really exists in one thing, and is wrongly imagined 
to exist in another, as the red color of the lotus is superimposed on the 
white crystal But these gunas (e.g., omnipotence, omniscience, bliss, &c.J 
are not found in anybody else; and so they could not be an object of 
superimposition in Brahman, when they are non-existent outside of Brah¬ 
man. Nor can these gunas be said to be merely conventional: for there is 
no statement to that effect in the scriptures. They are real concrete attri¬ 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 
sense. 

But, says the objector, the scriptures do use metaphorical language: 
as in the Br. Up,, V. 8-1, “ Let him meditate on speech as 

cow.” But, because in one passage the scriptures make a metaphorical 
8 
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statement, to hold that all statements about Brahman are mataphorical, is a 
sign of weakness of intellect. For, if this were so, then the statement “ Let 
him meditate on Atman ’ would also become metaphorical; and meditation 
of every kind will come to an end. Even the Advaitins admit that some 
meditations, at least, are not taught metaphorically in the scriptures, but 
aret rue literally. Thus in explaining the sutras, 111. 3. 12, and III. 3. 38, 
even the Advaitins hold that meditation on Brahman as bliss is actually 
taught; Brahman is not to be imagined as bliss, for the purposes of medi¬ 
tation, as the speech is imagined as cow. But Brahman is bliss. Simi¬ 
larly, in explaining HI. 3. 38, they say that the -Jiva and the Lord must be 
meditated upon as identical—not imagined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 
in some places, meditation on real attributes and not on fictitious qualities. 
Why should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real gunas of Bralunan, and the 
others as fictitious superimpositions ? 

But, says the Advaitin, the scriptures describe Brahman as nirguna: 
and, therefore, we say that all the so-called gunas of Bralunan are really 
crutches for meditation, and do not properly belong to Brahman, who is 
nirguna. To this we reply, that all such nirguna passages are to be construed 
as teaching that Brahman has not the gunas of Prakpti (Sattva, Rajas and 
Tamas)—but He possesses transcendental non-Prakritic gunas In the view 
that the qualities are not separate from the qualified, every thing is 
reconciled. 

The gunas to be meditated upon are of two sorts—the gunas consti¬ 
tuting the spiritual esse nee of the object of meditation, and the gunas 
appertaining to the form of such object. The gunas like omnipotence, 
omniscience, &c., belong to the first kind ; the gunas like smiling face, &c., 
are of the second kind. The gunas of the first kind may all be collated 
together in a single meditation. In fact, the full conception of the Lord 
is possible only in this way, by bringing together all His attributes, scat¬ 
tered in different passages of the scriptures. 


Adhikarana I—The Lord is the Quest. 

(Viqaya .)—Nowin order to establish that all gunas may be com¬ 
prised in a single act of meditation, the author first proves that the 
Lord is the object of search in all the Vedas ; and that all the Vedas 
declare Hina. All texts about meditation may he considered as visaya 
texts in this connection. 
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(Doubt.) —Is Brahman to be known according to the modes of 

meditation taught by one’s own (iakhA, or according to the modes taught 

in other rf&khas also ? 

(PArvapakfa .)—The d&kh&s being different, and their teachings 
being different, Brahman must be realised according to the practices 
taught in one’s own dakha. The omission should not be supplied from 
other tfakhas. 

(Siddhanta.)— This view is refuted in the following sfitra 

sOtra III. 3. 1. 

t \ it h 

^ Sarva, all. 1? Veda, the Vedas. Anta, the settled conclusion, the 

truth, reran; Pratyayam, the knowledge, the object or meaning, realisation. 
^RHtra Chodanadi, of the injunction and others. By ‘others’ ts meant reasoning. 

Avisesat, on account of the non-speciality, or non-difference, similarity. 

1. Brahman is the object of knowledge taught in the 
truths of all the Vedas, because the injunctions (and reason¬ 
ings, &c.) are all similar—362. 

COMMENTARY. 

The word ‘anta’in the sfitra means firmly established conclusion : 
and it is used in this sense in the Gita a lso(^11^16) 

“ The truth about both hath been percieved by the seers of the essence of things.” 

The truth which all the Vedas seek to teach mankind is 
the knowledge about Brahman. Why do we say so ? Because all the 
Vedic injunctions and the like, have this in common that they 
all are directed towards this end. The words, “and the like” mean 
reasoning. Thus the injunction of the Vedas says (Bphacblranyaka Up., 
I. 4. 7 ■); “ Let men worship Him as Atman.” The injunc¬ 

tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is the object of worship enjoined in the Vedas. As the 
above injunction is found in the Madhyamdina rescension of the Bj-ihad- 
aranyaka, so is it found in the Kanva rescension also. All Vakhas are 
agreed in enjoining the worship of Brahman. 

Says an objector:—In some places Brahman is described as knowledge 
and bliss ( fef T W TUraf a© Br. Up., III. 9. 28), in other places he is called 
omniscient and all-understanding ( 3R Mupd., I. I- 9.) Tims 

every tfakha gives a different description and so the object described 
must be different in each. Therefore, Brahman is not the common object 
described in all the rfAkh&s. 








VEDANTA-SUTRAS. ITT ADHyAYA. 



objection is raised and answered in the next sfitra : — 
StrTRA III. 3. 2. 


i ^ i \ \ \ n 

Bhedat, owing to the difference (in the statements about Brahman 
in the different sakh&s). ^ Na, not. Iti, as, so. Chet, if. Eka- 

sy^m, in the one and the same (^akh&). sgfq Api, also, even. 

2. If it be objected that the descriptions being dif¬ 
ferent, one Brahman is not enjoined by all sakhas, we reply 
it is not so. Because in the one and the same sakha, the 
other attributes of Brahman are also mentioned—363. 

COMMENTARY. 


The objection is not valid. The same dakh&, which mentions that 
Brahman is knowledge and bliss, describes him also as omniscient and 
all-understanding. Thus in the Taitt. Up., Brahman is described not only 
as True, knowledge, and infinity, but He is described as bliss also. In 
fact, all these words employed in different rfakhas, convey the idea 
of one Brahman and His various attributes. Thus there is no conflict even 
between these various rfakhas. 


sOTRA III. 3. 8. 

i ^ i \ i ^ n 

Svadhyayasya, of the study of the scriptures, i,e. } the Vedas. 

Tathatvena, on account of being such : being generic in their force, 
f? Hi, indeed. Samachare, in all ceremonies, in performing all sacred acts. 

Adhikarat, owing to the eligibility of all to study all and perform all. 
^ Cha, and. 

3. The inj unction about the study of the Vedas being 
general, (the whole of the Vedas may be studied by all), 
and because all have the right to perform every ceremony 
mentioned in the Vedas—364. 

COMMENTARY. 

In the Taitt. Aranyaka, II. 15, there is the injunction 
“ The Vedas should be studied.” This injunction is in general terms—it 
does not say “ study only a particular skikhft, but study all the Vedas.” 
In fact, it enjoins the study as study (tathatvena) and not as belonging 
to a particular slaklift. Therefore, the entire Veda must he learnt. The 
Smriti also ordains that the twice-born should study the entire Veda 
together with its secret doctrine (Manu). Moreover, every one has a right 
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to perform all the various rites laid down in the Vedas—he is not con¬ 
fined to his own *!ikh&, but has the option to perform the ceremonies 
laid down in other rfakhas also, if he has the ability to do so. So also says 
the Smriti :— 

^iFrR: I 

srmrii^ arr5rewT 5 ^W^.il 

“ The ceremonies may always be performed according to the methods laid down in 
all the Vedas : because bliss is the fruit of the performance of these rites, under whatever 
form they may be done. The rule that the ceremonies should be performed according to 
the method laid down in one’s particular *akh& is a concession to human weakness, for 
all have not the power to study the different sakh£s. Vy&sa, seeing that men were 
incapable of performing all the ceremonies, divided the Vedas into sdkhas, and made 
obligatory only certain ceremonies according to certain sakhas. ” 

Therefore, it is established that Brahman may be realised by all 
the religious practices taught in all the Vakhas of the Vedas, if a man has 
power to do bo. (If he has not such power, let him try to realise Him 
according to the particular practice laid down in his own rfakha.) 

The author next gives an illustration of indirect reasoning leading 
to the sa’me conclusion. 

SfrTRA III. 8. 4. 

rrfvTC*?: M I ^ ( 3 

Savavat, as in the case of the seven libations or sacrifices. ^ Cha, 
and. 1 at, that. fspgsr: Niyamah, the injunction, the rule. 

4. A.nd that rule is (not) like (the injunction about) 
the Seven Libations—365. 

COMMENTARY. 

The Savas are the seven libations (homas) beginning with the 
Saurya and ending with the Sataudana libation. They are restricted to 
the Atharvanikas—the keeper of one-fire. The people of other s&khas 
who keep three fires, are not permitted to perform these Sava libations, 
since they are connected with those who keep one fire. There being no 
such restriction with regard to the worship of Brahman, from this indirect 
reasoning also we learn, that Pie may be worshipped according to all the 
methods laid down in any scripture ; by those persons who have studied 
dll the Vedas. 

Note, The Sava-rule is restricted to the Atharvanikas, and may not be performed 
by the followers of the other Vedas. Not so, however, the rule about the Brahman-wor- 
ship ; which is universal, and is not the peculiar heritage of any particular Veda-school. 
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Tlie proper translation of the sfea requires a “not ” in it; for the reasoning is indirect 
here and is better brought out by such an insertion. 

Or the sfltra may bo instead of || If that 

reading be adopted, then it would mean that as in the absence of any 
obstacles all water flows down naturally into the sea, so all the texts of the 
scriptures converge into Brahman and describe Him alone. This rule 
is dependent upon the power of the individual. If he lias mastered all 
the Vedas, he can worship Him with all the Vedic mantras. In this view, 
the sfltra should be translated thus:—“ And that injunction is but analo¬ 
gous to the case of water.”—(Madliva). As is said in the Agni Purflna :— 

*ror stfrcu I 

snrtftr ^fttr m 11 

“ Just as the waters of the rivers, if unobstructed, go to the sea, so all the words of 
the Vedas conduce to the knowledge of Brahman, according to the power of the man.” 

The author next quotes an express text, to prove his position. 

sDTRA III. 8. 5. 


S&rfcT ^ I ^ I \ \ V. II 

Dar^ayati, shows (the scripture). ^ Cha, and. 

5. And the Scripture shows this directly—366. 

COMMENTARY. 

In the Katha Up., I. 2-15, we have :— 

*ri ** ST3C^ I 

era q^ss#srt*n sr#i^Tfac^r?j; n H 

Whose form and essential nature all the Vedas declare and in order to attain Whom 
they prescribe austerities, desiring to know Whom the great ones perform Brahmacharya, 
that Symbol I will briefly tell thee, it is Om. 

This text shows that the Blessed Hari is the goal aimed at by all the 
Vedas. The force of the word ‘ and ’ in the sutra is to imply: ‘ if the man 
has the ability.’ Therefore, it follows that all men, who have the ability 
to do so, should worship Brahman with all the methods taught in all the 
tfakhas. But those who have no such ability, must worship according to 
the rules of his own particular stikha. Because the Lord is known by all 
and each one of these methods. 

Though this proposition was established in the sutra, Tat tu sama- 
nvayat (I. 1. 4) also, yet it is re-stated here, in connection with the topic of 
the collation of all the gunas of Brahman, as appropriate to the occasion. 
Such repetition is no fault, but helps to strengthen the argument. 
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Adhiharana II—All the attributes of Brahman may be 

collated. 

The above discussion about the Lord being the goal aimed at by all 
Vedic teachings, was undertaken as a prelude to the proposition that all 
the gunas of the Lord scattered in different Vakhas should be collated to 
form a complete conception of Brahman. 

Thus in the Gopala Purva Tapani Up., the Brahman is described 
as having the form of a cowherd, blue as Tamala leaf, dressed in yellow 
raiment, adorned with the Kaustubha gem, playing on a lute, surrounded 
by cows, cowherds and cowherdesses, the tutelary deity of Gokula. This 
is the essential form of Brahman. (See the full extract under sdtra III. 
2 . 17 ). 

But in the Rama Pflrva Tapani, Brahman is described as Rama ha¬ 
ving Sita on his left, holding a bow in his hand, the killer of Raksasas 
like the Ten-lieaded Rfivana, and the ruler of Ayodhya, &c., as follows:— 

srf^qT jrw fcrarrcrrercTHPG i 
fegsr || 

‘‘Having Prakriti (Sita) as his companion, of green colour like that of durvd, having 
yellow dress, and matted locks of hair, two arms, adorned with ear-ornaments, and a 
garland of jewels, wise, and holding a how in his hand.” 

Such like is the description of Brahman given in that Upani&ad. 

While a third description of Brahman is given in the Nrisimha Up¬ 
anisad, as having a very dreadful face frightening even to the great Deva 
like Brahma, &c., the Lord in the form of a Man-Lion. In the Mantra 
sacred to Man-Lion, the word * terrible ’ occurs : and the Upanisad 

asks:— 

" Wi *y he called the Terrible ? ” and it gives the answer in these words : “ Since all 
the worlds are terrified by looking at this form—all tho Devas, and all the creatures 
run away through fear of him, and he is not afraid of any one, he is called the Terrible, 
(Assays thesruti): From terror of it the wind blows, from terror the Sun rises, from 
terror of it Agni and Indra, yea Death runs as the fifth.” 

While another text describes Brahman as Trivikrama—the Dwarf 
encompassing the universe with his three steps. In the Rig Veda I. 
154. 1, we find :— 

“I will proclaim the mighty deeds of Visnu, how he created the earth, the worlds be- 
low it, how he fixed fast the vast firmament and the worlds above it (where dwell the 
Freed ones with Him) and how he encompassed them all with his three glorioos strides.” 

Like the sacrifices which are different, because the Devat&s invoked 
and the offerings made are different, so here also the up&sands must be 
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different, because the qualities are different (and all the above four kinds 
of meditation cannot refer to one Brahman). 

(Doubt )— 1 Therefore arises the doubt, should the gunas mentioned 
in one upasana (form of meditation) be comprised in the other upfisana or 
should it not? 

(Pilrvapdh$a .)—The meditation becomes fruitful by dwelling over 
the attributes read together in one place. The * attributes mentioned in 
another upasana should not be dwelt upon, and comprised together, be¬ 
cause no higher fruit is gained thereby, and because the attributes being 
contradictory, would create disharmony in meditation. 

(Siddhanta .)—The next sutra refutes this view. 


SUTRA III. 3. 6. 



i n 


Upasamh&rah, the combination (of all the qualities). Arthd- 

bhedclt, owing to the non-difference in the object, the object of meditation 
being Brahman alone in every case. Artha means the characteristics of Brah¬ 
man. There is no difference in them. nf£rVidhi,of the duties enjoined (by the 
scriptures), injunctions, ^esavat, as in the case of the remainder, the 

complementary. Samane, in the case of a common meditation on the 

(excellences) befitting (Brahman), being the same, being common to several 
gakhas, *sr Cha, only. 

6. Only in the case of common meditation, the parti¬ 
culars mentioned in each sakha may be combined, since 
there is no difference in the subject matter, just as in the 
case of what is complementary to injunctions—367. 


COMMENTARY. 


The word ‘cha’ in the sutra has the force of exclusion. Where the 
meditation is common, namely, where it is of equal character, having for 
its sole object the pure Brahman, in that up&sanfi only, all the qualities 
.mentioned in each place should be combined together in one act of medi¬ 
tation. Why so ? Because arthabhedat—because there is no difference in 
the characteristics of Brahman, the subject of meditation. His characteris¬ 
tics are everywhere, non-different, that is to say, identically the same. As 
an illustration, the sdtra says vidhisfesa-vat: just as in the case of what 
is complementary to injunction. “ The case is analogous to that of the 
things subordinate to some sacrificial performance as, for example, the 
agnihotra. The agnihotra also is one performance, and therefore its sub¬ 
ordinate members, although they may be mentioned in different texts, 
have to be combined into one whole.”—(Dr. Thibaut’s Shankara). 
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In the IMma Uttara Tapani tliere is a string of mantras about 
Raina, where all forms are combined. Thus, one of these mantras says: 

I fluent. % nr^qfruTsr^rrr t ^ 


II Here the forms of the avataras of the Fish, the Tortoise, &c., are 
combined in the meditation of Sr! Rama. 

Similarly, in the meditation on Sri Krisna, there is the combination 
of other forms like those of Sri Rama, &c., in the mantra of the Gop&la 
Pfirva TApani n[#5T5p? ongZT ^T^WTfcf I “ He who though one, manifests 
as many/’ 


Similarly, in the Bh&gavata Parana, Tenth Skandha, Almira ad¬ 
dresses Sri Krisna as &c. } ‘‘Salutation to 

thee, 0 best of the race af Ragliu (i,e., liama), the destroyer of Havana.” 
Here Krisna is identified vvitn Rama. So also in other books there are 
other identifications. 

i Vote .—This identification is permissible only when the meditation is on pure Brah¬ 
man— i.e. } when the meditation is universal or samana. In such a meditation all qualities 
of Brahman, scattered over in all the sacred scriptures of all the nations of the world 
should be combined, because the God, the Arbha, the Subject matter, is one, abheda, with¬ 
out any difference. It is only in % in the Common Prayer- in the Universal medita¬ 
tion—that this combination should take place. But in the specific or concrete meditation 
there would be incompatibility in such a combination : and it should be avoided. Thus as 
in the general agnihotra sacrifice various details mentioned in different sakhfis must be 
combined, but not so in any particular form of agnihotra peculiar to any sakliins. 

But, says an objector, the Sruti declares that the atman alone should 
be meditated upon—atmety eva updsita. (Br. Ar.). The word “ alone' shows 
that one should not meditate on any thing else than the Atman—the Pure 
Supreme Self. The combination of meditation on different forms is, there¬ 
fore, denounced by the Scriptures. 

This objection is raised and answered in tbe next sfitra. 

SfTTRA III. y. 7. 

SPWvt I * I \ I vs II 

Anyatb&tvam, the contradictory, the non-combination of gunas. 
*T53TrT Sabdat, on account of the word of the scriptures. Iti, so. ^ Chet, if. 

Na, not. Avise§at, for want of special authority to support that view. 

7. If it be said that the word of the Scripture teaches 
just the contrary, we say no : because there is no specific 
text to that effect—368. 

COMMENTARY. 

If it be objected that from the words of the Scripture, namely, from 
the text atmetyevopftsita, a contrary view is maintained by the dastras 
9 
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that is to say, there should be no combination of,gunas, we reply it is not 
so. Why ? Because there is no specific text saying the following quali¬ 
ties should not be combined. The force of eva {alone) is to point out that 
non-Atman should not be meditated upon. The Atman alone should be 
worshipped and not the non-Atman. It does not say that the qualities of 
the Atman should not be meditated upon. If one says rajaiva dri§tah— 
the king alone was seen—it does not mean that the invariable qualities 
of the king were not seen, such as the royal umbrella, &c. Therefore, it 
is proved that combination of qualities should take place, in all medita¬ 
tions, according to the ability of the person meditating. 

Therefore it is said, in the Supreme Brahman there exist many 
forms, all eternally perfect; as there exists many hues in the crystal called 
lapis lazuli. Every one of these special forms is the Perfect Full Brah¬ 
man. In some He manifests all His attributes, in other of these forms 
He shows forth only a few. But the knower of truth, should meditate 
on any one of these forms, by a mental combination of all the gunas of the 
Lord, manifested in other forms, though not manifested in that particular 
form he is meditating upon. 

This combination of all gunas in meditation, is prescribed for the 
Svanistha devotees of the Lord—who are the worshippers of Brahman in 
His universal aspect. 

(Such a combination would be incompatible to the Ekdntins- the “ mono-formists*’— 
if such a word could be coined. These Ek&ntins who have specialised their meditation, 
aro emotionally incapable of combining different qualities—no more can a devout Roman 
Catholic meditating on the Christ on the Cross, turn his thoughts on the Lord playing 
lute and drawing all hearts towards Him.) 


Adhikarana III—No combination for EMntins. 

As regards the Ek&ntins, though they have read many dakhas of 
the Vedas, (and know intellectually the different gunas of the Lord, as 
taught in the different fJaknas), yet being more deeply versed in the parti¬ 
cular Upanisad of their own dak ha, they meditate exclusively on those 
gunas only which have been revealed in their Upanisad, and though they 
know the gunas taught in other books, they do not meditate on them. 
The author, therefore, teaches an exception to the general rule of combi¬ 
nation mentioned above. 

( Viqaya .)—The text to be construed is that of the Gopala Pfirva 
T&pani. 

(Doubt .)—In the meditation of the Ekantin, should there he combina¬ 
tion of the gunas or not. 
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(Pdrvapak?a .)—There ought to be such combination, because all 
these qualities are spoken of with respect and veneration : provided that 
the devotee is capable of it. 

( Siddh&nta .)—The next sfltra refutes this view. 

SUTRA III. 8. 8. 

I \ I \ I q II 

?f Na, (the combination is) not (to be done). ?rr Va, certainly, swcm 
Prakarana, devotion : literally, pra=excellent, karana = work. Bhedat, ac¬ 
cording to the difference : according to specialisation. Parovarl- 

yastvadivat, as in the case of the attributes of ‘'Higher than the high and 
better than the best.” 

8. There should certainly he no combination of the 
qualities (in the meditation of the Ekantins), because the 
bhakti (of the Ekantins) is different (from that of the Svanis- 
tlia) as in the case of the attribute of the “ Higher than the 
high” (given to the udgitha as Akasa, is not combined 
in the meditation on the udgitha as the Golden Person)— 
369. 

COMMENTARY. 

The word va in the sfttra means ‘ certainly.’ Those who are exclu¬ 
sively devoted to a particular form—who are Ekantins with regard to that 
form,—do not combine in their meditation the gunas mentioned with 
regard to forms other than their own. Thus the exclusive worship¬ 
pers of the Krisna form, do not combine in their meditation the form 
sacred to the worshippers of Man-Lion—the flowing mane, the gaping 
jaw, the terrible teeth, &c. Similarly, the exclusive worshippers of 
Nri-Simha the (Man-Lion) do not meditate on the lute, the cane, the 
sweetness, &c., of $ri Krisna, so dear to the hearts of the Krisna- 
devoted. Why is it so? Prakarana-bhedat. Because the devotional 
temperaments differ. The word prakarana means “the most excel¬ 
lent act—and devotion alone is that excellent act.” The devotion of an 
Ek&ntin is of a higher kind than that of a Svani^tha—it is more deep and 
absorbing. The author shows this by an illustration. “ As in the case of 
Parovariyas.” As the Ekantin worshippers of the Golden Person in the 
Sun do not combine in the object of their meditation the gunas of Paro- 
variyas, &c., which the worshippers of the Udgitha as ilkSsla see in their 
object of meditation. That which is beyond the beyond and is better than 
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the best is called Parovariyas—It is the name of the UdgitM as Ak&&i. 



L 


The condition of Parovariyas is parovariyastvam. 

Note .—In the First Prapathaka of the Chli&ndogya Upanisad is taught the meditation 
on the Udgitha. The word Udgitha is applied there both to the Golden Person and to the 
Causal Brahman or Ak&sa. In the Udgitha meditation on the &k&sa is described the gunas of 
parovariyas—beyond the beyond and better than the best. But those who meditate on 
the Udgitha as the Golden Person (and not as the Ak&sa or the Causal Brahman), do not 
combine in their meditation the gunas of Beyond-the beyond—and—Better-than-the 
best peculiarly taught regarding the Causal Brahman. Because the worshippers of the 
Golden Person are exclusively devoted to the attributes mentioned regarding that Person. 
The Golden Person or the Person of Joy (for hiranmaya means both Joy and Gold) is thus 
described in the Chhandogya Up. I, 0, 6 to 7):— 

“ Now that Being who is seen in the Son, as full of intense joy, with joy as beard, joy 
as hair, joy altogether to the very tips of his nails. His two eyes are like fresh red lotus, 
His name is Ut, for He has risen above (udita) all sins/’ 

The Akasa Udgitha is described in I, 9. 1 

“ Then fc&l&vatya asked “ what is the goal of Brahma ?” “ The Aka*a " replied Prav&- 

hana. For all these beings take their rise from the Akasa, and have their setting in the 
Akfisa. The Akasa is greater than these, the AkCiaa is their great Refuge, He indeed is 
the Parovariyas : He the Udgitha, He the Infinite. He who meditates on the Udgitha as 
the Parovariyas becomes the beloved of the Parovariyas. 

Thus the worshippers of the Udgitha as Hiranmaya Purusa do not meditate oil those 
qualities which the worshippers of the Udgitha as Akfisa (the All-luminous) contemplate 
upon. There is no combination of qualities, though both worship the Udgitha, 

But, says an objector, both the Ek&ntins and the S vanish as—the 
exclusivists and the univevsalists—are called “the worshippers of Brah¬ 
man”—and since they have got a common name, therefore, the Ekauri ns 
also, like the Svamsthas, must meditate on all the attributes of Brahman, 
wherever they may be found. Just as the meditation on the Gayatri is 


universally prescribed for all those who are Brahrnanas and share in 


having the common designation of Brabmana. 

This objection is raised in the first half of the next sfitra, and 
answered in the subsequent portion thereof. 


Adhikarctna IV. 

sfiTnA hi. s. 9. 



^r?r: Sanajfiataiprom having a common name. Chet, if. fT? Tad, 


that. Uktam. said. Asti, there, is (an instance, in the case of two 

Udgithas). g I u, indeed. This removes the doubt, m Tad, that (namely, 
difference of treatment, i.e., absence ot combination). ?rf% Api, also. 

9. (If it be objected that because both have) a com¬ 
mon name, therefore (the Ekantins must also combine the 
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gunas), we reply that the answer to this has already been 
given (in the preceding shtra),—and also there is an instance 
to that effect—370. 


COMMENTARY. 

The word tu of the siitra is used in order to remove the doubt raised 
above. If it bo said'that since the Ekantins and the Svanistjhas have both 
got a common name of “ Bralima-upasakas,” therefore the Ekantins must 
also combine all the gunas like the Svanisfchas ; to this we reply that the 
last shtra covers this case also. The term Brahina-up&saka is a general 
name, while “ Ekantin ” is a particular name, and he is a higher form of 
devotee than the Svani^tha, and so all the rules of Svanisfcha cannot apply 
to the Ekantin, though he is also a Brahma-upasaka Therefore, the Ekan¬ 
tins should not meditate on all the gnnas, for thereby they will lose their 
peculiar excellence which differentiates them from the Svanistha. The 
soul of the Ekantin is imbued through and through with the love of one 
particular form, and is deeply drawn to one Form, and therefore he (the 
Ekantin) is superior to the Swanistha, who has a genera] love for all forms 
(and deep love for none). Moreover, even the Swanistha is not capable 
of meditating on all the attributes of the Lord. For the iSruti (Rig. 
Veda, I. 154.7) says “ fasfcfg jjiirau/’ “ Who can fully describe 

all the mighty deeds of Visnu.” To tlie same effect is the following 
Smriti : — 

“ The Great Lords of Yoga, like Siva, Brahma and the rest, did not reach (in their 
conception) the end of the qualities of that Lord without qualities/* 

Though two things may have a common name, yet they need not 
have all ^properties in common. “ An instance of this is found in the 
the scriptures.’' For both tlie Akasifa worship and the Hiranmaya 
Purusa worship have this in common that both are worships of the Ud- 
gltha. They have a common samjnA or name—ixdgUha-upas&nA Yet 
in the meditation on the Hiranmaya Purusa, the quality of the Ak&rfa 
(namely, the quality of Parovarlyas—Higher titan the High) is not com¬ 
bined. This is a scriptural instance. 

Therefore, the conclusion is, let the Svanisthas meditate by combin¬ 
ing all the Attributes of Brahman; but let the Ek&ntins worship Him with 
the specific attributes consonant with the form worshipped. This is the 
summary of the last two Adhikaranas. 
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Adhikarana /F.(?) 


In the previous section it has been said that the attribute of parovariyas “ Higher 
than the high,” applied to the Udgitha contemplated as Aklsa should not bo meditated 
upon in the Udgitha taken in the aspect of the Golden Person. On the same analogy, the 
Pflrvapaksin now says that in meditating on Hari as a youth, the qualities manifested 
hy Him in His infancy should not be meditated upon, as that also breaks the harmonious 
now of sentiment. 

Now the author begins another topic and shows that the gunas of 
the Lord manifested as an Infant should be combined in the meditation 
on the Lord as a youth. In the same LTpauiijad (G-op&la Pfirva T&pani) 
it is said 

swnni crcft % h&t to i 

The word Kpsna is exclusively applied to the Infant Kpsna sucking 
at the breast of Devaki (Tasioda). This is according to the author of the 
Nama Kaumudi. The above mantra is, therefore, useful for meditation on 
the Infant Lord. 

Similarly in the Rama Purva Tapani, we read :— 

cTOT ’CTOCT OTTOT gfa cRTO II 

“Om. When Hari is born in the family of Raghu, as the son of J)as»ratha, He is 
called on earth Rama. That Hari whose form is Pure Intelligence and who is the Great 
ViSnu. He is called Kama, because always dwelling on earth (mahisthita) Ho gives (rati) 
to the good all desired objects, and is ever shining (rftjate). In other words, fl-=»gives, 
*T“° U earth 

These Upanisad texts show that Infancy, &c., also are gunas of 
Brahman. The Srnptis also are to the same effect, such as the Ratnayana 
and Vi§nu BhAgavata. 

(Doubt .)—Are these gunas of the Lord, as an Infant, to be meditated 
upon or not? 

(PArvapakqa.) —These gunas of Infancy should not be meditated 
upon, because the thought-picture formed in meditation would then vary 
in size, and would be subject to decrease and increase, and as this change 
would break the uniformity of the thought-picture, it would be against 
the Sruti, which says that in meditation the flow of thought should be 
one harmonious whole. (When picturing the Lord as an Infant, the size 
would be small, when meditating on Him as a youth it would be larger, 
and thus there would arise incompatibility of thought-forms). 

(■Siddhanta .)—This objection is set aside in the next sfltra:— 
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SUTRA III. 3. 10. 


w&mfi i \ \ \ \ w 

mnf: Vy&pteJh, because (of His being) all-pervading. *sr Cha, and. Other 
qualities than all-pervadingness should also be included. Samaftjasam, 

justifiable: compatible. % 

10. Such meditation is compatible, because of the 
all-pervadingness of the Lord—371. 

COMMENTARY. 

The Lord is all-pervading though He shows forth the qualities of 
infancy, etc. He is not limited by those attributes, and consequently such 
meditation is perfectly justifiable. This has been fully treated before in 
the sfltra, III. 2. 38, (where it has been shown that through the mysterious 
power of the Lord, He is all-pervading in His middle form also. The 
infant-form is, therefore, as all-pervading and all-powerful as the youth- 
form.) In fact, in the case of the Lord, “ birth ” (which is one of the six 
modifications) is not a vikara or modification at all. For the Lord is 
birth-less, though He appears to take births in many ways 

says the Puru§a Hymn. “Birth,”, therefore, when applied to the 
Lord means “ manifestation”—because He is birthless. 

The force of the word “ and” in the sfitra is to show that the Lord is 
all-sweetness also : for says the Srufci“ He is verily sweetness” 
—(Taitt. Up.) The “ and,” therefore, includes this sweetness aspect of the 
Lord. In whatever form His bhaktas wish to taste the sweetness of His 
Lila, in that very form He manifests Himself before them, through His 
mysterious inconceivable power. The devotees of the Lord are innumera¬ 
ble : some the Ever-Free (like Garuda, etc.): who have been referred to 
in the well-known verse of the Rig Veda as Sitris : — 

^ frsftr to i 

“ The Sflris always see that Highest Foot of Vi§nu.” The other kind 
of devotees (like the Freed, who were bound once) see other forms of the 
Lord. The Lord, though one, simultaneously appears in forms of different 
ages (infant, youth, etc.) to His different kinds of devotees. This is some 
what analogous to the single syllable da ^ uttered by Prajapati, by which 
he gave three different teachings to three different classes of beings : Devas, 
men, and asuras. In the Br. Up. V. 2. 1 : we read :— 

“The threefold descendants of Prajapati, Devas, Men and Asuras, dwelt as students 
with their father Prajapati. Having finished their studentship the Devas said ‘ Tell us 
something, Sir.’ Ho told them the syllable Da Then he said * Did you understand ’ r 
They said: ‘ We did understand.’ Yon told us ‘ Damyata,’ 4 be subdued.’ 4 Yes,' he said, 4 you 
have understood.’ 
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Then the men said to him, “ Tell us something, Sir." He told them the same syllable 
Da. Then ho said ‘ did you understand ?’ They said: ‘ We did understand. You told us 
“ Datfca,” “ give.” ‘ Yes/ he said , 4 you have understood. 

Then the Astiras said to him: “Tell us something, Sir." He told them the same 
syllable Da. % Then he said : 4 Did you understand ’ ? They said : “ We did understand. 
You told us 4 Dayadhvam/ ’’ * Be merciful ? 44 Yes/' he said, “ you have understood." 

The divine voice of thunder repeated the same Da Da Da, that is, Be subdued, Give. 
Be merciful. Therefore, let that triad be taught, Subduing, Giving, and Mercy. 

Therefore though appearing an Tnfant, etc., there is no break in the 
uniformity of meditation, for the Lord is conceived as One Essence, 
all-pervading and ever-unchanging, though manifesting different aspects. 


A dhikarana V—The deeds of the Lord are eternal. 

Says, an objector, If the deeds (karma) of the Lord shown forth in His Infancy, etc., 
were also eternal, then there can be a combination of all such deeds, though mentioned in 
different sakh&s. But the deeds are not eternal—for the very fact that they are deeds or 
karmas necessarily implies that they are transitory. The word Karma or a deed, Kriya or 
an act, and Lii& or a sport, are synonymous. The Karmas are known to have a beginning, 
an end, and having relation with certain Individuals. The very essence of a Karma con¬ 
sists in having such relations with others, and as having a beginning and an end, and any¬ 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmas of the Lord, 
therefore, cannot be eternal. 

If it be said that the Karmas are eternal as a current is eternal—one Karma disappears 
but gives rise to another in the very act of disappearance, and so the Karmic Chain is 
eternal—this is beside the point. The proposition is that every particular Lili of the lord 
is. eternal, and not that one Lila is succeeded by a similar liU and in that sense the 
Karma is eternal. For in this view of the eternity of the Karma of the Lord, every 
Lil& would become transient—having a beginning and an end. 

If it be said the Karma is eternal, because it gives rise to the conception that it is the 
same Karma which was done at a prior time, then that also is incorrect. A particular drama 
may be played through many a successive night and it may bo loosely said “it is the same 
play as was performed yesterday/’ but the plays (as actions) are different—though they 
give rise to the same conception. They are not identically same. The w^ord same is used 
here in a loose way, as in the sentence “ it is the same medicine which you took yesterday. 
Eat it/’ The medicine is not identically the same, but similar only -for the medicine taken 
yesterday no longer exists as medicine, but is absorbed in the system. There is difference 
between the two as entities. 

But it may be said—Let there be no beginning or an end of the Karma. Let ifc.be like 
the dance of painted pictures, which moving in closed circle, present the same acts over 
and over again, with the movements of the wheel : and so it may be said there is no break 
in the continuity of such a Karma, and so it is eternal. For here also, there are beginning 
and end, though the*&etion is repeated over and over again, and always gives rise to the 
same sentiment in its observers. Therefore, the play of the lord is not eternal. This is 
the objection raised and considered in the present section. 

[PUrvapak^a .)—The deeds performed by the Lord in His Infancy, &c. 
are the attributes of the Lord, and are eternal. Therefore these deeds 
are to be conceived as performed with his attendants. (There must 
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be other actors in the play, besides the Lord, and so they must also be 
eternal.) The one and the same retinue (the troupe of players) must also 
be conceived to be connected with many acts, prior and posterior in time. 
The prior act being eternal (according to you) the actor taking part in 
it must be ever connected witli it—his relation with that particular act 
would be eternal. For that particular act would not be accomplished, 
without such relationship. That being so, that particular actor would 
not be able to take part in the subsequent act. 

Note .—Thus one actor YasocU suckles the infant Krisua. If this act of suckling is an 
eternal Lild of the Lord, then Ya-ioda must be eternally suckling the child, and would not 
be free for the subsequent act, where she is found chastising the naughty boy. 

If it be admitted that the same actor takes part in the subsequent 
act, them the prior act becomes transient—for that actor is no longer 
there. If the first act is eternal, then the actor in the second act cannot 
be the same person: he must be a different person. But this is both 
against experience and scripture. 

(For example, there are not hundreds of Yatfodas, nor do the scrip¬ 
tures say so). 


Moreover, every act has two parts—the antecedent and the subse¬ 
quent, and every part has also a beginning and an end. No act can be 
accomplished otherwise. The experience of a sentiment depends upon 
this succession of acts. If every act and every part of an act is eternal, 
there can be no succession, and so the very object of the Lila is frus¬ 
trated, for there would arise no variety of sentiments in the observers 
of an eternally unchanging scene. Therefore, if the Lilas of the Lord 
give rise to various sentiments, then they are not eternal. For the 
eternal is that, which like a painted picture, always gives rise to one con- 
Btant sentiment. 

If it be said, that though the play is eternal, its manifestations are 
different and many, without any break in the continuity, still the begin¬ 
nings being many, there would arise difference. It would not give rise 
to the idea—“ it is the same as that which was before,”—and without 
such a conception, there cannot arise any idea of eternity-the play of 
the Lord, therefore, cannot be eternal. 

( Siddhanta .)—This objection is answered in the next sutra •_ 

sOtra III. 3. 11. 

\ \ | ^ | || 

tnl Sarva, all. Abhedat, being non-different. Anyatra • 

another time, in the posterior time, ime, these. ^ ra> 111 
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11. These very actors manifest 
place), for there is no difference in 
identically the same)—372. 


COMMENTARY. 

I hose very persons—the Lord and his companions (or co-actors)— 
who were engaged in enacting the previous part— that very Lord 
Hari, and those very same colleagues, together with those very parts 
of the act, must be believed to exist in the subsequent time and 
act. Why ? Because all are the same identically. Because there is 
no difference in the Lord, or His colleagues, or the parts of his 
acts or His manifestations. One Lord appears in many forms as we 
find from Gratis and fWitis like U&TSfa ST ^TSSTOtfcT; 

“ though one, who shines forth as many” “salutations 

to Him who has one and many forms.” The same applies to the retinue 
of the Lord. In the Bhuma Vidyfi, the Freed Souls who alone form the 
colleagues and the retinue of the Lord, are said to be possessed of this 
power of appearing in many forms. 

(See the Chhandogya Up. VII. 26. 2 : — 

“ The Released soul does not see death nor illness, nor pain. The Released sees 
every thing and obtains every thing everywhere. He becomes one, ho becomes three, 
he becomes live he becomes nine, and it is said he becomes eleven as well, nay he 
becomes ono hundred and eleven, and one-thousand and twenty." 

The BMgavata PtirAna also shows the same in the marriage of 
Sri Kp§na with the thousand princesses. 

The same actions, though manifesting at different times, do not 
lose their .dent.ty, by the mere fact of their rising at different times on the 
horizon of different spectators. “He has cooked twice” means to the bear¬ 
ing of every intelligent person that the one act of cooking is done twice • 
and not that two different acts are done indifferent ways. “He has 
uttered the word com twice.”-,neans the same act or word is twice re¬ 
peated, and always refers to one and the same cow, and not that two cows 
are meant. Thus the Blessed Lord Hari, His colleagues, His Places (the 
various stages where He acts), &c., owing to the multiplicity of mainfest- 
ations, appear to be different, in this sense that the acts are commenced at 
a particular time and end at a particular time-but though thus distin¬ 
guishable, yet such distinction does not detract from the identity of those 
acts-for in their essential nature those acts are absolutely identical. And 
since there is an element of time-succession in the mode of mainfestation 
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of these eternal acts, that gives rise to a variety of sentiments, and answers 
the objection that an unchanging eternal act must cause monotony. 

Nor is this a dogma unbased on authority. In the Bfih. Up., III. 
8-3, it is said :— 

“ Who is Past, Present and Future.” 

So also in the Atharvana Up.:— 

“ The One God, engaged in Eternal Play.” 

So also in the Gita (IV. 9): — 


3FW «(>ft ft %arftsi ftf cTt^cT: I 

srqRsrr 5^^ ^fft mftfir 11 

u Ho who thus knoweth My divine birth and action, in its essence, having abandoned 
the body, coraeth not to birth again, but cometh unto Me, 0 Arjuna.” 

This also shows that the births and actions of the Lord are divine, that is to say, 
eternal: and non-Prakritic. For if these births and actions were temporal, historical 
events, their knowledge could not give release. 

This realisation that the actions of the Lord are eternal, &c., cannot 
take place but through His grace; as we find from the following words of 
the Lord : 

ft 11 

“ Through My grace let there arise in thee True Knowledge regarding my size as it is 
(e.g., that even the middle size is all-pervading) regarding my real essence (e.g„ every 
part of my body is a transcendental reality), regarding my forms (e.g., the different ava- 
t&ras), attributes (like Omniscience, &c.) and actions (like birth, sport, &c)." 

Therefore, it is established that the actions of the Lord are eternal. 
Moreover it must be- remembered that only those deeds which are per¬ 
formed by the Lord through His Power of Wisdom (Chit-Saktp coupled 
with His Essential Form (Svar&pa) are eternal, and not every action of the 
Lord. (For if every action of the Lord were eternal, then creation, &c., 
being also His acts, must also be eternal). Hence it follows that actions 
performed by the Lord through Prakriti (Matter) and Time, are temporal 
and non-eternal. Such acts are creation, &c. If it were not so, then crea¬ 
tion being eternal, there would be no dissolution and all texts about 
Pralaya would he nullified. 




Adhikarana YI—Meditation on all attributes of the Lord. 


Now the author discusses the following point. In the Ved&nta 
texts the attributes of Brahman are described to be as perfect bliss, 
omniscience, etc. 
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•)—Now arises the doubt, whether in meditation on Brahman 
these attributes should be combined, in every act of meditation or not. 

(Rdnapakga.) The opponent holds the view that these attributes 
are not to be combined in meditation. Only those attributes can be com¬ 
bined, which are taught under one topic or head of teaching: because, 
there is no authority for the combination of those attributes which are read 
under a different context altogether. Nor is there any such rule, that 
all attributes of Brahman must be combined together, in a single act of 
meditation, in however different a context they might have been read. 
Therefore, all attributes of Brahman are not to be combined. 

(Siddhanta .)—The right view is that they are'to be so combined, as 
is shown in the following sOtra. 

sOtra III. 3 .12. 

5RTTO I 3. I 3 I ^(1 

AnandAdayah, bliss and others. impTW Pradhdnasya, of the Prin¬ 
cipal, />., Supreme Self. 

12, TIig attributes like bliss and the rest belonging 
to the Principal (Brahman), should be combined in medita¬ 
tion—373. 

COMMENTARY. 

‘ Of the Principal,” namely, of the Supreme Self to whom belong these 
attributes. All of them must be combined together in every act of medi- 
tation. 

All those attributes, like perfection, bliss, omniscience, fuluess, 
compassion and motherly love for those who have taken refuge under 
Him. etc., which are taught in the sacred Srutis, as belonging to the Prin- 
cipal, namely to the Supreme Self, who is the substrate of those attributes, 
must he combined together in every act of meditation; because they 
serve the purpose of creating a love (thirst) for the Lord. 

Note .—There are certain attributes of Brahman which, mentioned in one Upanisad, 
are not mentioned at all in others. Of course, those attributes in which all the Upanisads 
concur, should be combined, but should the particular attributes mentioned in some, 
but not in others, be so combined. According to the Concordance of the Upanisads, the 
attribute “ Ananda” or bliss is, strangely enough, not mentioned at all in the Chhfindogya 
Up, Should Brahman be meditated as blissful ? 

Adhikarana VII—God as Blissful. 

In the TaittirJya Up., the blessed Visnu is described as Anandainaya 
having joy for His head, etc. 

(Vifaya .)—In the Taittiriya Up., II. 5. 1., occurs the following des¬ 
cription of the Anandainaya Puru^a. 














Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this. It also has the shape of marl. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfaction 
its right arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (the support). 

(Doubt .)—Are these particular attributes of Brahman (“ Joy,” “ Satis¬ 
faction,” etc.) to be combined in every meditation on Brahman. 

(Pilrvapak$a .)—In the last siltra it has been taught that attributes like 
bliss, etc., are to be combined in every act of meditation on Brahman* The 
particular attributes of Joy, Satisfaction, etc., taught in the Tait. Up., are 
not different from bliss, therefore, they must be combined in every act of 
meditation. 

( Siddhanta .)—This combination should not take place, because of the 
following sutra. 

StTTRA III. 3. 18. 

ft M i \\ n 

Priya&rastvfidi, of such as- 4 * joy being its head,” &c. 'srswff: 
Apraptih, the not being meant, or the non-inclusion. Upachaya, greater 

intensity, or increase. Apachayau, and less intensity, or decrease, ft 

Hi, fur. Bhede, (that being possible) where there is a difference. 

13. The qualities like “Joy being its head,” etc., 
are not to be included (in the general meditation on Brah¬ 
man), because there are increase and decrease (in the 
quality mentioned in the Tait. Up.) (which is possible) 
where there is difference—374. 

COMMENTARY. 

The qualities like “ Joy being its head,” etc., are not to be combined 
in every meditation on Brahman. (This meditation taught in the Tait. 
Up. is meant only for some as will be taught later). Lord Visnu, who 
is full of bliss (Anandamaya) and has the shape of a man, has not the 
form of a bird, as described in die Tait. Up., II. 5. Moreover, we find 
in that text, words like “ satisfaction,” “great satisfaction,” which show 
that there is increase and decrease, in the nature of the bliss, attributed 
to this Anandamaya bird of the Tait. Up. Now increase and decrease 
are possible only where there is a difference in the quality. But the bliss 
of the Lord is not liable to increase or decrease (there can be no degrees in 
it, like satisfaction and great satisfaction). There cannot be any change 
in His bliss. All His attributes are perfect, full, free from Svagata Bheda, 
and consequently invariable, as has been shown in the s&tra, III, 2. 28. 
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Therefore, the particular attributes taught in Tait 
be combined in the general meditation on Brahman, 


SflTRA III. 3. 14. 

i ^ i b i u 

Itare, the other (qualities mentioned in the Tait. Up.). <5 Tu, but. 
Artha, result, object, namely, Release. m*tt*m*( Sfimfinyfit, on account of the 
equality, or sameness. 

14. The other attributes of Brahman (taught in the 
Tait. Up.) are to be combined, however; because meditation 
on them leads to the same result—375. 

COMMENTARY. 


The other attributes of Brahman, mentioned in the Tait Up., in that 
Anandavalli, are however to be combined. For example, the attributes of 
all-pervadingness, intelligent joyfulness, world causation, Supreme Lord¬ 
liness, etc., (described as the attributes of the Anandamaya Brahman) both 
before and after the passage describing this Anandamaya bird (of Tait. 
Up., II. V) are to be combined. For example, the all pervadingness of 
Brahman is mentioned in the following lines immediately preceding the 
description of the bird :— 

Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this- It also has the shape of man. 

This shows the all-pervadingness of the Lord. This qualilty must 
be combined. Similarly, Tait. Up., 11. 1, shows that the liord is intelligent 
and causes the joy of others : — 

Ho who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded: ‘He who knows Brahman, which is (».<?., cause, not effect), which is 
oonscious, which is without end, as hidden in the depth (of the heart), in the highest 
other, ho enjoys all blessings, at one with the omniscient Brahman ! 

The Creatorship of the Lord is mentioned in Tait. Up., II. 6. (a subse¬ 
quent passage of the same.) 

He wished, may I be many, may I grow forth. He brooded oyer himself (like a man 
performing penance;. After he had thus brooded, ho sent forth (created) all, whatever 
there is. 

The Supreme Lordliness is shown in Tait. Up., II. 8. 

From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni aod Indra, yea Death runs as the fifth. 

These attributes of all-pervadingness, creatorship, etc., must be com¬ 
bined, in every meditation of Brahman. Why ? Because Artha-s&manyat. 
Because the Artha or the result is common or one. Meditation on Brah- 
man leads to Mok$a or emancipation. When Brahman is meditated, with 
the qualities mentioned in the Vedanta texts, such as, possessing strength, 
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creatorship, and friendliness towards all and being the refuge of all, the 
saviour of all, etc., then the man obtains the great arfha or object of life, 
namely, release. Meditating on Brahman, with the above qualities of all- 
pervadingness, etc., also leads to the same result. Therefore, these quali¬ 
ties, mentioned in the Tait. Up., are to be combined. 

What is the object of describing the Ananadamaya Brahman as a 
bird, in the allegory of the Tait. Up. In other allegories of the Upa- 
nisads, some distinct purpose is served by the parable. Thus in the 
Katha Up., the soul is figured as a charioteer, body as a chariot, etc. The 
object of this figurative description is to teach, that the person meditating, 
must control his body, senses and mind. What is the object of this bird- 
allegory of the Tait. Up. ? In fact, says the objector, we see no such 
object: and without any purport in view, the Vedas never enter into alle¬ 
gorical descriptions. What is then the purport? The answer to this 
question is given in the next sutra. 

S&TRA III. a. 15. 

I ^ I \ I \ * || 

AdhyAnAya, for the sake of meditation. ganR Prayojana, of any 
(other) purpose, srvrprn? AbhAvAt, on account of the absence. 

15. There being the absence of any other purpose (in 
the allegory of the Anandamaya Bird), it serves the purpose 
of meditation (for people of dull intellect)—-376. 

commentary. 

The allegory of the Bird, in the Tait. Up. has no other object than 
to teach meditation on Brahman, in the form of a bird. The word Adhya- 
na means complete contemplation. The sense is this. The second Valll 
of the Tait. Up. opens with the statement “ Brailma-vid Apnoti param,” 
“he who knows the Brahman attains the highest.” Now Brahman is one, 
but He subsists in two forms:—one his essential form, (the Anandamaya 
Krisna'), and the second His Power or Energy forms (such as, those of 
Narayana, etc.). That Supreme Lord appears five-fold as Ndrayana, Vasu- 
deva, Sankarsana, Pradyumna, and Aniruddlia. This five-fold manifest¬ 
ation is not capable of being easily meditated upon, by people of dull 
brains. 1 herefore, for the sake of such persons, one blissful Brahman is 
figured as a Bird, with joy for its head, satisfaction and great satisfaction 
for its wings, etc. The allegory, therefore, serves a purpose; namely.it 
brings Brahman within the easy comprehension of these people of dull 
understanding, who cannot meditate on an all-pervading, blissful Lord. 
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When by such concrete meditation, their intellect becomes capable of soaring 
to the higher heights, then the meditation becomes complete, and the man 
becomes a Brahma-vid, and the word Vid here means “ to meditate,” and the 
Brahma-vid is that person who can fully meditate on Brahman. In the pre¬ 
vious part of the Tait. Up. are described the various Purueas such as Anna- 
may a, Pranatnaya, Manornaya, Vijnanamaya. These various Purusas are 
all described as birds, with various attributes as their head, wings, etc. 
The object of the allegory is to give a clear conception of these various 
principles of man. Thus this physical body is the Annamaya man-bird, 
his head is the head of the bird, his two arms are the wings of the bird, 
etc. Similarly, the Pranamaya man or the Astral or Breath-man is allego¬ 
rised as having the various breaths for its various parts. So on, with the 
Mind-man and the Understanding-man. Lastly, is described the Bliss- 
man or Brahman, with joy for its head, etc. Therefore it has been well 
said that these attributes of “ joy for its head,” etc., are not to be combined 
in the general meditation on Brahman. This allegory is only figurative 
of the pure Brahman, who also appears with five members (namely, as Nara- 
yana. Wlsudeva, Sankar§ana, Pradyumna, and x\niruddlia). It may bo 
objected that Brahman is one and has not five members, as mentioned 
above, for there is no authority for it. To this objection we reply that 
there are various texts showing that Brahman has different members. 

Such as *P*.3*i*TT I— (Gop&laPurva Tapani). 

Though one, ho manifests as many. 

WG sifSU (Brahma tJp. ?j. 

Being one, who appears as many. 

So also in the Cliaturveda &kha we have the following :— 

sr ftm, ^ swu W : , sr wott, w 3^ 11 

He is the head, He is right wing. He is the left wing, He is the body, He is the tall. 

So also in the Bp hat Samhitft:— 

fttfr HTOHtn: q$it arftnn: *T 2 T u;?r 1 nsrersr 11 

HT^ 5 ftfbsfa ST I 3^# jftrR § tJ^PSTT || 

ft fHsrfcwrcfr far: HUT II 

Mr&yana is the head, Pradyumna is the right wing, Anirnddha is the left wing, 
Vfisudeva is the trunk, or Nardyana is the trank and Vdsudeva is the head, and Sankarsana 
is the tail. Thus the one Lord, the Purusottama the Supreme Man) sports in five different 
forms, as a body and its members, as a part and the whole. But every member and every 
part is fully and perfect with all divine attributes, and none of these five members of the 
Lord is to be considered as higher or lower, as possessing greater or less lordliness, or as 
being opposed to each other. How can there be reasoning regarding that being who is 
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above all reasoning, how can there be proof of Him who is proofless, (but the standard of 
every proof and the basis of all logical reasoning). 

8&TRA III. 3. 16. 

I ^ I ^ I II 

Atma sJabd&t, from the Sruti containing the word “ Atman.” 

^ Cha, and. 

16. And because the word atman is applied to this 
anandamaya, (so it cannot be a bird)—377. 

COMMENTARY. 

In the laittiriya Sruti, the Anandamaya is called Atman, so Brahman 
being specifically called an Atman, it is impossible that an Atman should 
have tail and the rest, like a bird. Therefore, it is merely an allegory, 
that the Brahman is described there as a bird. 

Note. A reference to the text of the Taittiriya Up., II. 5., will show that the words 
are dtnaA dnandaraayah. Ho clearly an allegory is intended. 

But isays an objector), the word Atman is applied there to the 
PrAnamaya and the other bodies also. It is applied equally to the material 
physical body, to the subler prAnic body, to the manasic body and to the 
Jiva itself, called there the Vijnanamaya. The phrase “ anyo autara 
atma,” is repeated with regard to every one of these, in that chapter. 
Why should then the application of the term Atman to the anandamaya 
be taken as a reason that the Anandamaya must be the all-pervading Con¬ 
sciousness the Vibhu Chetana or) the Brahman, when we find that it, i.e. 
Atman, is applied to the atomic consciousness (ajjmehetana) or the Jiva also, 
flow are you so certain that the Anandamaya is Brahman, merely because 
a vague term like the word “ Atman ” is applied to it ? The next sutra 
answers this objection. 

80TRA III. 8. 17. 

Wl Tel < ki I ^ ^ I 

*TW 1 Atma, Atman, the Supreme Self. Grihitifc, is taken to mean 

or to comprehend. Itaravat, just as is the case in the other texts. 

StWH LJttarat, as appears from the next sentence. 

17. The word atman, however, here denotes the 
Universal Consciousness or Brahman, as it does in the 
other passages preceding this section, because of context as 
shown in the subsequent sentence—378. 

commentary. 

The word Atman, when applied to the Anandamaya, must denote the 
Supreme Self, the Vibhu chetanA, the Universal Consciousness, as it 
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undoubtedly does in the passages like “ Atma va idam eka evagra asit” 
(the Supreme Self was this verily in the beginning). Here the word atma is 
taken by all to mean the Paramatma. But why do you say that here also, 
it must be taken to mean the Supreme Self ? Uttarat. Because in the sen¬ 
tence immediately following, we have such qualities described, which leave 
no doubt that the Anandamaya self is the Supreme Self. Thus in the 
sixth anuvAka we have 

“ He wished, may I be many, may I grow forth,.and he created all.* 9 

This passage, coming after the anandamaya sentence, shows that 
the Anandamaya is the Creator of all, and therefore is Brahman. Had the 
Anandamaya self not been the Supreme Self, then this description 
“ the creator of all ” would become incongruous. The Creatorship is 
the specific attribute of God and of no one else. The meditation, thei'efore, 
on the Anandamaya symbolised as*a Bird, with Joy for its head, &c., is 
meditation on Brahman, and so nothing is inharmonious in such medita¬ 
tion. 

SUTRA III. 3. 18. 

AnvayAt, on account of connotation, or on account of syntactical 
connection. hi, so. Chet, if (it be objected). Syat, there can be 
(certainty). WTTCtJmr AyadharanAt, on account of (the Supreme Self being) 
understood (throughout) : is retained (mentally). 

18. (If it be objected that we cannot so infer) because 
of the syntactical connection ; (we reply) it may be (so 
inferred); because (the idea of the Supreme Self) is under¬ 
stood (throughout the whole of the second chapter of the 
Tait. Up.)—379. 

COMMENTARY. 

“ But”—says an objector—“ we cannot infer for certainty that the 
word ‘ Atman’ applied to the anandamaya, must mean the Param-atman— 
the universal consciousness ; and not the Jtva-atman—the conditioned 
consciousness. Because the word Atman has been applied in the previous 
anuvAkas to Jadarn (or Prakritic bodies) like the Prapamaya, and Man- 
omaya; as well as to the anu-chetana or the Atomic consciousness, namely 
the Jiva, i.e., the Vijnanamaya.” To this we reply— syat: namely, that it 
may be inferred with certainty that the Supreme Self, the Universal Con¬ 
sciousness is meant by the word Atman in the Anandamaya passages be¬ 
cause in the very first Anuvaka, He is referred to in the sentence 




m pAda, viii adpikarana, sit. is. 


53, 



HIIRP etc., “ From that atman indeed 

sprang ether.” Here the word Atman distinctly refers to the Param- 
Atman, and this fact is kept or retained (avadhArita) in mind throughout, 
in studying the succeeding anuvAkas. Otherwise the text teaching 
meditation on the Anandatnaya would be nullified. The idea of the 
PararaAtman, taken from the first anuvAka (from the text etasmad 
atmanah), remains latent in the mind, while passing over the succeeding 
anuvakas .sections) which treat of the PrAnamaya Atman, manomaya 
Atman, &c. ; but finds no halting place till it comes to the Anandatnaya 
Atman; because there is taught no higher Atman than the Anandatnaya. 
Therefore, on the maxim of showing the star Aruudhati, the previous 
Atmans are rejected, as not being the ParamAtman, and the mind finds its 
full satisfaction in the Atman of bliss, after which no other Atman is 
enumerated. Tims the opening passage (etasmad Atmanah) and the 
concluding passage (sa idam sarvam asrijat) show that the Anandatnaya 
Atman is the Supreme Self. 

Note.— In order to lead up to the Paramitman (mentioned in the first section) the 
Tait. Up. at first refers to tho “man of food’’—the annamaya ; then to the “ Man of 
Breath “—the Prfinamaya ; then to tho “ Man of Mind “—the manomaya, then to the Man 
of Understanding—the Vijfiftnamaya. Every ono of these in succession is taken to be tho 
Supreme Self; but this wrong notion is continually corrected by the the saying 
“ Different from this, is the other, the inner self.” Bat when tho finandamaya self is 
reached, there is no such corrective applied : there is no such saying “ different from 
this, the finandamaya self, is tho other, tho Inner Self, the Brahman.” The ffruti thus 
gradually leads up to the finandamaya and halts there, indicating thereby that this is the 
Innermost Self, the Param atman. Hence the meditation on tho finandamaya is meditation 
on Brahman. 

The star Arundhati is barely visible to the naked eye: to point it out, therefore 
some very big star near it is shown at first as Arundhati, then it is rejected and a 
smaller star is pointed out as Arundhati, and so on till the actual Aruudhati is located. 
This method of leading from the gross to the more subtle is called the Arundhati Nyfiya 


Adhikarana VIII—God as Father. 

The author now wishes to show that the attributes of Brahman 
like those of being the father, mother, Ac., should also be comprised 
in meditation on Him. 

( Vi$aya.) —Thus says a £>rut.i: — 

ht?h fan ijT?TT fanw i 

“ Nfirfiyana is the Mother, the Father, tho Brother, Abode, Shelter, Lover and th« 
Path." (Cf. Qitfi, IX 17,18). er ana the 

In the Jitanta-stotra, first Chapter, also it is said 

fan urtt nff gsrenifcr it i 

f«RZT ft^HT N 
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“Thou alone art my father, mother, lover, friend, brother, and eon, Thou art my 
learning, riches, and desires—1 have nothing else but Thee—(Thou art my all in all).” 

In the middle and the last chapters of the same, we find :— 

srojnjfk Mtsfigr confer dr i 

rt * Win fa?IT =5T TO TOT* II 

“From my very birth I am tliy slave, I am thy pupil, and thy son, ara I. Thou art 
my Master, thou my Teacher, and my father and mother thou, O Madhava I” 

(Douht .)—Now arises the following doubt. Are these various quali¬ 
ties of fatherhood, sonhood, friendliness, masterhood, &c., to be meditated 
upon in the worship of Brahman or should they not? 

( Pilrvapak§a .)—The Lord must be worshipped as Atman alone, as 
says the $ruti: I He should not be meditated upon as 

father, &c. 

(Siddh&nta .)—The refutation of this is given below. 

StJTRA III. 3. 10. 

i ^ l \ l H ll 


€Kt4 K&rya, of the effect, t\e. f the fruit. Akhyanat, because of the 

statement. ApQrvain, something similar to the pGrva or the former 

attributes of Brahman. The force of ^ in apftrva is that of indicating simi¬ 
larity. 

19. The (qualities of fatherhood, &c., being) similar 
to the preceding ones (of Perfection, &c., are to be comprised 
in the meditation on Brahman), because of the statement 
of the result (of such devotion, namely, release)—380. 

COMMENTARY. 

The “ former ” qualities (purva) are such as Perfection, Bliss, Ac. 
The word “ apurva,” means the qualities similar to the purva, i.e., the 
qualities of fatherhood, &e. These qualities must be meditated upon by 
those who worship Him in these aspects. Why ? Karyftkhyanat: Be¬ 
cause of the statement of the effect or fruit resulting from such meditation 
with such devotional sentiments. (That is to say, devotion to the Lord as 
father, mother, &c., also leads to Release.) As says the 8ruti (8vet. V. 

14):— # . _ 

WTOTSITOtePW TOTTTOI^C I ^ STfWjJH II 

44 Those who know Him who is to be grasped by devotion (bhava-grahyam), who is 
not the body (nest), who makes existence and non-existence, the auspicious One, who 
also creates the elements, they have left the body.” 

( Phis shows that the Lord is bhava-grahya or attained by devotion, 

whatever form that devotion may take.) 





So also says the Lord in the Bhagavata PurSna:— 

finr ^Tcdt g»T«r i 

“ Of those to whom I am dear, the self, the son, the friend, the teacher, the lover, the 
Destiny and the Desired.” 

Therefore the devotee (bh&vuka, the sentimental), must think the 
Lord as father, mother, Ac., just as he thinks Him to be all full, all bliss, 
&c. 

As regards the f^ruti that “ Atman alone is to be meditated upon,” 
that does not prohibit meditation on the Lord as father, mother, etc. 
This objection has been previously dealt with under sutra III. A. 7. 

Adhikarana IX—Meditation on a form necessary. 

Now the author takes up the topic that the Lord may be meditated 
upon as having a form (vigraha) also. 

(Viqaya.) In some Srutis we find texts like the following describing 
the Lord as mere Self:— 

“ I—(B|iliad. Up., I. 4. 7). 

“Ho must be worshipped as fitraan alone.” 

1—(Brihad. Up., 1. 4. 15). 

“ Let a man worship the Afcman only as his true state.” 

But in other Srutis, the Lord is described as having a form such 
as in the Gopala Purva Tapani, quoted before: “ Then Brahma said : medi¬ 
tate on Brahman, dressed as a cowherd, cloud-coloured, young, standing 
under the Kalpa tree, and about whom are the following verses : His eyes 
are like full-blown white lotus, He has the colour of the blue cloud, His 
raiments are sparkling as lightning, He has two arms, &c.” 

Then the UpanLad, after so reciting His form, concludes thus :— 

I 

M Thus meditating with concentrated mind on Krisna, a man becomes freed from the 
cycle of births and deaths.” 

(Doubt.) —Now arises the doubt. Does the Release result from 
worshipping the Lord as mere Self (Atman), only (without any form), or 
is it the result of worshipping Him as the Self having a Form ? 

(PUrvapakia.)— The Pfirvapakjin says, the mukti is obtained by 
worshipping Him as Atman alone, and not by adoring Him as having a 
form. For in such meditation as Atman, there is a uniform flow of sen¬ 
timent, (uninterrupted by any distraction or jarring emotion). It is 
stated that the mukti or release comes from the meditation consisting 
of one uniform flow of devotional sentiment. (Ekarasa). But in medi¬ 
tating on the Lord as having a shape, there is no one-ness of sentiment ; 







for the thought dwells sometimes on the eyes, sometimes on the ears, 
hands, &c., and thus there is no uniformity in such meditation, for a form 
has always different parts. Therefore, Release is not obtainable by Form- 
worship. 

(Sicldhanta .) -This view is set aside in the next sfftra. 

sOtraiii. 3. 20 . 

otr tc# ^msrrgr i \ i ^ i mi 

UHH Sam&nah, same, uniformity of sentiment Evam, even. ^ Cha, 

though* Abhedat, owing to non-difference. 

20. Even though (there arise different perceptions 
of eyes, &c., in meditation on the Form), yet they are the 
same, because there is no difference, (the eyes, &c., are all 
atman)—381. 

COMMENTARY. 

The force of the word “ cha ” is that of “api. M Even though in 
Form-meditation there arise different perceptions of eyes, Ac., yet the 
sentiment is the “ same ” i.e., is one and uniform. As an image made of 
gpld is gold throughout, and looking at its eyes, hands, etc., does not give 
rise to different ideas, but one uniform idea, i.e., of gold, so in meditating 
on the Form, there do not arise different ideas but one idea of the Lord. 
Why? Abhed&t. Because there is no difference : because the eyes, &e , 
of the form of the Lord are all Atman (as those of the golden image are 
all gold). Therefore, Release is obtained only by worshipping the Atman 
as having a form or rather as having become a form. If this were 
not so (if Release were obtainable by mere abstract meditation), then the 
$ruti texts like “ thus meditating on Kp$na with concentrated mind ” 
(Gopala 1V1\ Up.) would be nullified. The texts like “Brahman is a 
uniform essence of the True, the knowledge, the infinity, the bliss, &c.,” 
do not mean that He is an abstraction, but that His Form sheds forth 
these various attributes (as the one sun sheds various colour). They do 
not detract from His uniformity and one-ness of essence. Though this 
point was considered before also in sutra III. 2.14, it is reconsidered 
here in a different light. The compassionate teacher repeats the same 
thing over and over again, out of kindness for his pupils, so that they 
may understand this abstruse and recondite subject. 

THE THEORY OF A VESA A VAT A HAS. 

The author lias already taught in the previous aphorisms that in 
meditating on the Lord, all His attributes, as manifested by His direct 





Forms and Avat&ras, are to be combined. Now he considers whether the 
attiibutes shown by the Lord when He temporarily shines forth through 
some exalted souls (Jivas)—that is to say, through the inspired Men (Avesla 

Avataras' are to be so combined or not. 

Note. —There are two views regarding Avesa Avafc&ras. These are exalted Jivas 
possessed by the Lord, inspired by Him. All qualities of the Lord are not manifested 
through such beings. One view is that the attributes shown by the Avesa Avat&ras should 
be combined, the other is that there should be no such combination. 

In the Chhandogya Up., VII. 1. 1, Narada approaches Sanat Kumara 
and says “ Teach me, 0 Lord ! (Bhagavatk” * * * “Therefore, 0 Lord ! 
(Bhagavat) take me over this ocean of grief.” 

The beings like the Kum&ras are Jivas possessed or overshadowed 
(Avista) by some one of the attributes of the Lord, such as Wisdom, Pdwer, 
&c. These Jivas are the &vedas of the Lord ; as is clear from the application 
of the word “Bhagavat” to them. The question arises : Should the devotees 
of these (Sanat Ivurnara, &c.) while meditating on these God-like souls, 
worship them investing with all the attributes of the Lord or not? 
In answer to this doubt, the author teaches two alternatives. First, he 
shows the permission to combine, the injunction side, by which all the 
attributes of the Lord may be meditated upon as existing in the Great 
Beings. This is shown in the next sfttra. 

SOTRA III. 3. 21. 

i ^ w 

Sambandlidt, on account of their being intimately connected, qqigr 
Evam, thus, the same Anyatra, in others (such as the Kumaras). 'SfPT 

A pi, even. 

21. Because of their intimate connection with the 
Lord, in such others also (like the Kumaras, etc.) all the attri¬ 
butes of the Lord may he meditated upon—382. 

COMMENTARY, 

“ In others,” namely, in the KumSras and the rest, who are always 
possessed by the Lord, and in whom the God always dwells. In such 
supremely high Jivas, all the attributes of the Lord may be comprised 
in meditation. Why ? Sambandhat, because of the intimate relation. 
Such Jivas are so intimately related with the Lord, that they are h&rdly 
distinguishable from Him. The Lord has entered into and possessed them 
so completely as the fire pervades the white-hot iron. 

This is the positive view. The author next gives the negative or 
the prohibition of such meditation. 
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SfJTRA III. 8.22. 

?r i \ i ^ i ^ n 

5T Na, not. ?rr Va, or. ^ f^R j q rar Avisesat, because of want of difference 
(between the Kumaras and other Jivas in the matter of Jivahood). 

22. Or not, because there is no distinguishable feature 
in them (they are after all Jivas and in no way distinguish¬ 
able from other Jivas as such)—383. 

COMMENTARY. 

All tlie entire attributes of the Lord are not to he combined in medi¬ 
tating on such Jivas. Why? AvWesjSt, because there is no distinction 
between these Jivas and the other Jivas, so far as the quality of Jiva-hood 
is concerned ; in spite of the fact that the Lord is in them and possesses 
them. The force of the word “ or ” is to indicate that since these beings 
are the beloved of the Lord, they ought to be looked upon with extreme 
respect, but not worshipped as God. 

StfTIiA III. 3. 23. 

=3 I ^ I \ l I) 

SffTOrW Dar&iyati, shows (the druii) «sf Cha, and. 

23. And the Scripture illustrates this—384. 

COMMENTARY. 

Such God-possessed Beings, though object of great veneration, are 
not to be worshipped as God, because the Scripture illustrates it in the 
passage under discussion. Narada is himself a God-possessed Soul, as we 
find it from various accounts given in the Bhagavata Pui'ana and other 
books. In spite of his being so great, we find him going to Sanat 
Ktimara and asking him to be taught about the Supreme Self. Thus this 
Chh&ndogya f$ruti itself shows that all the attributes of God are not to bp 
combined in meditating on these godly beings, for they are not as perfect 
as God is. 

S1JTRA III. 3. 24. 

\ \ \ \ | W II 

Sambhriti (the attribute of being the nourisher, the supporter), the 
collection, jr Dyu, the skv, all the space. Vyapti, the attribute of pervad¬ 
ing, the spreading out. Api,‘ also. ^ Cha, and ^Trf: Atah, for the same 

reason. 

24. And for this reason, the attributes of being the 
collection of all potent energies and of spreading out the 
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loftiest heavens (which are the specific attributes of God, are 
not to be combined in meditating on such Beings)—385. 

COMMENTARY. 

The phrase Sambhfiti-dyuvyapti is a Dvaudva compound of these 
two words, meaning “ collection ” and “ spreading out the heavens.” 
These two attributes are not to be combined in meditating on such Averfa 
AvaUtas. I he leason for this is the same as given in the previous sutras, 
namely, that the Avesla Avataras are Jivas after all. The sense is this.' 
In the rescension of the Eniy&niyanas, we find the following text'in their 
supplementary portion (Taittiriya Brahmana, H. 4. 7. 10.) 

wz? n#r i foraigdH i m 

i buffer asnur II 

[ The reading in the text is from the Atharva Veda, XIX. 22. 21 • 
where the second line runs as m STOitRT I Baladeva’s reading 

is m xr«w* g i ] 

' u° r °l With th ° Brah "* a “ as ohlef 5 the Brahman as chief in the 

who is Art °*° °. S y ’ 110 Brahman was born as first of creatures; therefore (tena) 

who is fit to contend with the Brahman ?-(Bloomfield). ' 

This verse is found in the Atharva Veda ( XIX, 22. 21.) and the 
translation of it, given by Mr. Griffith, is as follows 

loftidt C h™ d r? P0W6rS afe t0PPedby Brah,na - ^ahma at first spread out the 

. , . < ^ 1 * S shows the gloiy of Brahman, namely, he has all manly powers 

in lira, and he it is who has spread out the loftiest heavens. These attri¬ 
butes are the specific qualities of the Lord, and consequently they are 

not to be meditated upon as existing in any Jiva, how high soever he 
may be. 

The author now gives another reason in the next sfitra. 

SftTRA III. 3. 25. 

\ \ i \ \ a 

Purusa Vidyayam, in Purusa-vidya. lva, like. Another 

reading is “ also.” Cha, and Itaresam, of the others (of the qualities 

like omnipotence,&c.) SRmrar* Anamna.iat, not being mentioned 

25. These other (attributes of the Lord are not de- 
clated as existing in the Kumaras, etc.) (as they are declared 
to exist) in (the direct manifestations of Brahman such as) 
the Man (of the Purusa) Sukta, and (in Krisna of the Gopala 
Tapani, etc.)—386. 
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COMMENTARY* 

In the narratives of the Kumaras and of otbeis, there is no mention 
of the attributes of being the material cause of the creation of all things, 
or of being the ruler and regulator of all, etc., (namely, of those qualities 
which are the specific attributes of the Lord). Hence in meditating on 
these God-like Beings, all. the attributes of God are not to be thought 
of as existing in them. The author gives an illustration to show the 
contrary, P uru§a-vidyaydm-iva. As in the Pursa hymns of the Vedas. By 
force of the word “ and” the Gopala Tapani, etc., are also taken. All the 
above attributes of the Lord are given in these, while they are conspicuous 
by their absence in the narratives of the Kumaras, etc. The conclusion 
of all this discussion is as follows: In these God-possessed Beings, there 
are two aspects—the Jiva aspect and the God aspect just as in a white 
hot iron ball. 

In a hot iron ball there exist the iron and the fire. Those devotees of 
the Kum&ras, Ac., who see in them the Divine aspect only, like those who 
think on the fire only of the white-hot iron ball, should meditate on such 
beings with all the attributes of God, because they are looking on the 
God-aspect only, to the exclusion of the Man-aspect. But those whose 
devotion is not so keen and who are conscious of their man-aspect, like 
those who see the iron also in the white-hot bail, such devotees of the 
Kum&ras, etc., should not invest tlieir Is^a with all the attributes of God. 
On the other hand, they meditate upon these Beings as friends of God, 
dearly beloved to Him. The Supreme Lord being pleased with their 
devotion to His beloved ones, accepts such worship, as if it was directly 
offered to Him. It is not only in the Chh indogya Up. that Sauafc ICu- 
mara is addressed as Bhagavat, but words like Bhagavat, etc., have been 
applied to these exauited beings even in the Bhagavata Purina and 
other scriptures. These books also have declared their Jiva nature as 
well, by describing them as weak and poor creatures. Those passages 
must also be reconciled in the same way, namely, their weakness, etc., are 
all comparative, for compared with Brahman every one is a weak and 
poor creature. 


Adhikarana X~~Tlie destructive attributes of God. 

It has been said that Brahman must be meditated upon with the 
attributes specifically mentioned in the books of one’s own Sakha (pri¬ 
marily, and if possible* the attributes mentioned in other S&lthas may be 
combined, according to the ability of the devotees). Yet to this, there 
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is an exception, for some attributes mentioned in one’s own $akba may 
be such, that a person desirous of release, can never benefit by such 
meditation, and must eschew those attributes from his worship. Thus 
in the Atharva Veda, there are prayers to God to kill the sorcerer, etc. 
Those attributes of God should neve? be meditated upon. Hence the 
author starts this new Adhikarana. 

(Vi?aya.)—In the Atharva Veda we find the following (A. V. Kanda, 
VIII, Sukta 3, Verses 4 and 17). 

“ Pierce through the Yatudhana’s skin, O Agni; let the destroying dart with fire con¬ 
sume him." 

" Rend his joints, J&tavedas I let the eater of raw flesh, seeking flesh, tear and des¬ 
troy him." 

■StejqJW *Tcrof€3 ff^TT^rf I! *v9 II 

“ The cow gives milk each year, O Man-Beholder; let not the Yatudh&na ever taste 
it.” 

“ Agni, if one should glut him with the blessings, Pierce with thy flame his vitals as 
he meets thee." 

(Doubt.) —Here Agni or the Lord, is described as piercing through 
the skin and the vitals of the sorcerer. Is the Lord to be meditated upon 
as a piercer, etc. 

(Pih'vapakqa ,.)—The opponent’s view is that the Lord should be 
meditated upon, even as a piercer, because it is expected from Hi in that 
He should destroy the evil-doers (for one of His attributes is to punish the 
wicked). 

(Siddkantrt .)—The right view, however, is that the Lord should not 
be meditated upon in these His fierce Attributes, but only as a compas¬ 
sionate, Merciful Lover of His devotees. 

Note. —The above verses of the Atharva Yeda are addressed to Agni. But according 
to the Tika of Baladeva, Agni means Sarvagrani, the foremost of all, the leader of all. 
And hence it is a name of God. Tho word Pratyancham translated as “ He meets Thee" 
is explained by the Tikfi-Kara as * ratikftlavarttinam, that is, one who is opposed to 
another, an enemy. The above verses are addressed to the Lord to destroy one’s enemies. 
A person who wants liberation, the Mumuksu. the Would-be-free, should not bear grudge 
against any body, and should be the last person to pray “O Lord, destroy our enemies,” 
whether such enemies be personal or national. - 

SUTRA III. 3. 26. 

I \ \ \ I li 

Vedhat, “ Kill, &c.," or pierce, &c. Artlia, the result, or the fruit. 

Bliedat, being different, Na, not (understood from the previous sOtra). 
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26, The Would-be-free should not meditate on the 
Lord as a Piercer, etc,, because the result of such meditation 
is different from Release—387. 

COMMENTARY. 

The word “ Not ” is understood in this sutra from sfitra III. 3. 22. 
The Would-be-free should not meditate on the Lord with such attributes 
as those of a piercer, etc. Why? Arthabhedat. Artba means here “the 
result or fruit.” Because, the fruit of such meditation is different; that 
is to say, the Would-be-free wants release and such meditation is not 
conducive to it. The sense is that the Would-be-free has risen higher than 
the ordinary worldly men, and consequently he has no right to indulge 
in prayers of hatred, like those given above. In other words, he has no 
Adhikara to this. Even the Lord has shown tin’s in the Gita, XIII. 8 

^ - — —— — — & % m ii 

?m^r ti t it 

“ Humility, unpretentiousness, harmless^ess, forgiveness, rectitude, service of the 
teacher, purity, steadfastness, self-control (should be cultivated by the Would-be-free).” 

So also in the Bh&gavata PurAna :— 

Rfri ^ ^cT STfR' 

“ The Would-be-free should follow the activities conducive to Nivfitti (renunetyticn), 
(such as daily prayers, Sandhyfi etc.). My devotees should abandon all Pravfitti Karuias, 
(such as Karnya, Jyotistoma, etc)." 


AdhUarona XT. 

(Vi$aya .)—In the jWtMvatara Up., I. 11., we find the following:— 

ST^fT ^T^nWT^TFT* I 

wra«Bi?i: ii 

When that God is known, all fetters fall off, sufferings are destroyed, and birth and 
death cease. From being intensely absorbed in Him, one goes on the dissolution of the 
body to the third region, where exists universal lordship, and which is the Isolate (above 
Mfiy&) and where all his desires are satisfied. 

From this we learn that the fetters of My-ness, such as, “ this is my 
body,” u this is my house,” etc., are destroyed when one gets the know¬ 
ledge of the Lord. And then there ceases the pain, due to birth and death 
(for though the Freed ones maybe born and die at their option, they do not 
suffer the pains of birth and death and so practically births and deaths 
cease for them). This verse magnifies the glory of the knowledge of God as 
obtained from the study of scriptures. By such illumination, when the true 
essential nature of God is known, then by meditating on Him, namely, by 








constantly thinking on Him, on the dissolution of the body (when the Lifiga- 
body even is destroyed), such God-knowing min rises above the Moon-world 
and the Brahma-world, and reaches the third Loka, namely, the world of the 
Lord, What is the nature of that world ? It is full of “ Universal lordship/’ 
that is, all the super-cosmic manifestations of the Lord exist there. It is 
the world of “ Kevalam,” or free from MAy& ; and by reaching this, one 
becomes fully satisfied, namely, all his desires are obtained. This des¬ 
cription shows that the Lord is obtainable through Scriptural knowledge 
also. 

( Doubt .)—Is meditation on the Lord, enjoined by this verse, optional or 
obligatary, on the person who has already obtained the knowledge of God ? 

{Pitrvapak$a .)—Meditation is obligatory, because it is the cadfee of 
inducing mental concentration, by increasing higher devotion. 

(Siddhanta.) —The right view, however, is that meditation is optional 
for the man who has known God, and whose fetters have all fallen off. 

SOTRA III. 3. 27. 

^ I \ I II 

Wt Hanau, after the getting rid of (bondage). <g Tu, but only, 
UpAyana, on account of obtaining or getting near to (the Lord), jjabda, 

on account of the statements of the word, ^esatvAt, on account of being 

supplementary to, on account of being the remainder of. <gror Kusa, as in tne 
case of Kuia for taking, the Kuga grass in one's hands. Achchhanda, 

according to one’s desire, according as it is strong or weak. The force 
of is two-fold, to denote strength or weakness sgffl’Stuti, as in the case 
of prayer,^ or praise (Yajus). UpagAnavat, and as in the case of 

singing (SAman). Tat, that. Uktam, is explained in the Scriptures. 

27. But in the released state, (the free may perform 
meditation at their option), because they have already attained 
nearness to the Lord, because the Scriptural texts declare 
the same, and because all texts are meant to lead the soul 
to this stage. As the singing and reciting hymns of praise, 
(Yajus and Saman) with the sacred grass in his hand, is not 
obligatory on the student, who has finished his obligatory 
daily task. And this is declared by Scriptures—388. 

COMMENTARY. 

The word “ tu ” is employed in the above sdtra, in order to remove 
the Purvapak^a. When by the knowledge of God, there takes place the 
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falling off of the fetters, then for such a wise person, who is devoted to 
the Lord, the act of meditating on the Divine attributes as taught in the 
Scriptures, is an optional self-imposed duty, just like the singing of praises 
and hymns, with more or less of desire, by taking the Kusia grass in one’s 
hand. 

Note .—When a student has finished the daily obligatory sacred study if he finds time, 
he can make a resolution to repeat the Saiphit& ; and then ’with the hands in the form of 
a Brahmanjali, with the sacred grass in the middle, he repeats the Yeda. This recitation 
is purely voluntary, and not obligatoy. Just like this is the meditation of the person 
■whose delusion of “ mind,” etc., is destroyed. He may meditate on Truth through texts 
and reasoning ; but it is not obligatory on him. 

The released soul is under no obligation to perforin philsophical 
meditation ; it is optional to him to do so. In fact, the above verse of 
the £>vet. Up., by using the word Abhidbyan&t (with prefix Abhi) shows 
that he has reached the stage of God-immersion (abhidhydna) and does 
not need ordinary Dhy&na. The reason for this is, that the released soul 
has obtained up&yana or the vicinity of the Lord and attachment for Him, 
The word Up&yAna means attaining such vicinity. The second reason is 
desatvat—because supplementary. All texts are supplementary to this, 
or are meant to lead the soul to this stage of God-love. As says a text 
(Brihad. Up., IV. 4. 21): “ Let a wise Brahmana, after he has discovered 

Him, practise devotion, let him not seek after many words, for that is mere 
weariness of the tongue.’' 

In the Bhagavata Purnna it is written 

By works of public utility, by austerity, sacrifices, by alms-giving, by Yoga practices, 

by concentration, the highest object which men seek is love for Me, and attachment for 

Me. 

Therefore, when once such attachment is acquired, it becomes useless 
for the devotee to go on further with meditation. His meditation, theie- 
fore, i» optional. 

The sense is this. It is very difficult to find out the truth through 
philosophical reason and Scriptural texts of obscure and abstruse meaning. 
Moreover, even reasoning and texts are of various kinds and deal with 
various subjects and sub-divisions thereof, and consequently the path of 
knowledge to God, through philosphical reasoning and Scriptural studies, 
is very difficult. (Because philosophers differ, and so do the interpreters 
of texts). But to a person whose heart is solely attached to the Lord, and 
is softened by constant thinking on His blissful nature, all such studies 
and reasoning produce hardness of heart, for, instead of helping in incieas- 
ing God-love, they jar upon one’s feelings of devotion. But af'ter the 
devotee has pome out of his ecstasy, such studies may sometimes be helpful 
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to him, in reminding him of his attachment and serving as a sort of 
secondary devotion. 

The author next gives both reason and authority for this statement. 

Note . —“ Just as the twice-born, after the performance of the daily study enjoined 
upon them, namely, Brahma-Yajna, recite the Yajus and Samans wearing merely at their 
pleasure the Kusa pavitra on their finger, so also meditation, &c., in the highest heaven are 
performed by the Freed of their own accord. For all the other injunctions are only sub¬ 
servient to the statement referring to final beatitude. As says the Bruhma-Tarka Indeed 
even those that have attained to heavenly bliss perform of their own accord the medita¬ 
tion on Hari. just as Br&hmins after their regular duty recite the Vedas, observing the 
rule of wearing Kusa grass, &c., sitting with their face to the east.”—Mad hva. 

SUTRA III. 3. 28. 

I \ I ^ Rq II 

3T RTO 3, S&nipar&ye, when the love for the Lord (has arisen in the soul). 3^53 
Tartavya, of the bondage, (which is to be got rid of) something to cross over. 

Abhfivat, owing to the absence, Tathfi, so. ft, Hi, because, 

Anye, the others : the other Sakhins, the Vajasaneyins. 

28. When the love for the Lord (has ai isen in the 
soul), the philosophic meditation is optional, because there 
is absence of the bondage ; thus say some Sakhins—389. 

COMMENTARY. 

Tlie word means tlie Lord : because all tattvas meet in 

Him (^TPTTWfwr rTr^fTFT r i'be Love for tlie Lord is called 33IKKPI | 

It is formed by adding tlie aflix ITO under Pan ini, IV. 3. 53. 

When a person has got this love for God, it is optional for him to 
meditate on tattvas or not. It is not obligatory. Why ? Tartavyabhavat— 
because they have nothing further to cross over. For then there exist no 

fetters which lie has to cut off. So also the others, namely, the Vajasaneyins 
read (Brihad. Up., IV. 4. 21): — 

vfttr Ertpi snrt arsnm i ^ i f^rr- 

|| ^ || 

“ Let a wise Brahmana (student of the Vedas) after ho has discovered Him (through 
the scriptures and his Guru), practise prajua or devotion to Him. Let him not seek after 
many words (Vedanta texts) for that is mere weariness of the tongue.” 

So also the Lord has said in the Bhagavata Puraua :—“ Jfldna (the Path of scriptural 
knowledge and philosophy) and Vairagya (the Path of indifference or asceticism) are, as a 
general rule, not very beneficial to those devotees (yogins) who are full of my love, and 
whose very self am I, who are deeply attached to Me.” 
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Adhikarana XIL—Fear or Love of God both cause salvation. 

It has been mentioned above that the meditation on Brahman is on 
Him as possessed of attributes. Now the author commences a new topic 
in order to show that this meditation is of two sorts* Thus in the Gopala 
Pflrva T&pani Up., Brahman is described in the form of Sri Kji§na, 
dressed as a cow-herd, having the colour of a cloud, etc., and accompanied 
by Prakfiti, etc. This is one form of meditation. Another form is given 
in other Srutis as “ verily this Brahman is the Self, the ruler of all, the 
controller of all, the Lord of all, etc.”—(Brill. Bp., IV. 4. 22). This shows 
that, in the first case, devotion in the form of attachment, excited by the 
knowledge of His sweet attributes, is the cause of attaining Him. In the 
second case, it is devotion caused by the command of the law, and 
produced by the knowledge of His Majesty and Lordliness. Thus' there 
are two sorts of devotion or Bhakti—the devotion of love or Ruchi Bhakti, 
and the devotion of fear or Vidhi Bhakti. Therefore, the object of 
meditation being different (in one case, it is a being of all sweetness and 
love ; in the other, a majestic ruler and king), the bhakti is also of two 
sorts. 

( Doubt .)—Now arises the doubt, which of these two kinds of bhakti 
is the cause of God-attainment ? 

(Pdrvapak$a .)—As there is nothing to determine which of them 
leads to salvation, therefore, the seeker of God be»ng in uncertainty, will 
not engage in any sort of meditation, and have no inclination for either, 

(Siddkanta .)—*There need not be any such uncertainty, as shown in 
the next Sutra. 

SftTRA III. 3. 29. 

svreTftrNrei i ^ i ^ i n 

Chhandarah, through the Will of God, Ubhaya, of either. 

’Brf^qfrrT Avirodhat, there being no contradiction. [?r Na, not]. 

29. (There is no such uncertainty, because) through 
the wish of the Lord (souls follow one or the other of these 
two paths and reach the Lord thereby), since there is no 
conflict between these two—390. 

COMMENTARY. 

The word “ Not” is understood in this sfttra from III. 3. 22, by the 
method called frog-leap. ( That is, when a word of a previous sutra does 
not affect the sutra immediately following it, but some sutra alter that, it 
is called frog-leap). 



Ml HtSf/fj, 
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Chhandatah means by the wish of the Lord, who lias determined 
both paths of approaching Him, for the devotees of Sat-prasahga (the Good 
Company), whether it .be through the devotion of love or the devotion of 
fear, fox - souls are so constituted by Him that some love to dwell on the 
Majesty of the Lord, while othei'S are absorbed in His sweetness. How is 
this so ? “ There is no conflict between these two.” Since there are texts 
to both effects, a devotee is at liberty to follow any set of these texts. The 
sense is this There are two eternally perfect paths of meditation on the 
attributes of the Lord. These paths begin with the highest companions of 
the Lord, such as the eternally free, and extend down to the lowest mortal, 
the youngest neophyte. These two paths flow like the stream of Divine 
origin, the Ganges, from the highest heaven to the world of the mortals. 
Therefore, all the souls in the universe are at liberty, according to their 
choice, to take up any one of these two paths, and join the particular 
discipline of persons treading these paths, and being taught by the teachers 
of that path the method of meditating on the peculiar attributes of the 
Lord, he meditates in that way, and the Lord Hari, the lover of all forms 
of devotion, wishes that these aspirants may get an inclination to follow 
the path. It is because of the wish of the Lord Hari, that these various 
Sat-prasafigins (aspirants) follow one or the other of these paths, and in 
this way they reach Him. 

Note.—There are three sorts of devotees, the'highest, the middling and the youngest. 
The first and the last are not helpers in the ordinary sense. The first is so absorbed in the 
contemplation of the Lord, that he is not conscious of anybody else, and the last has not 
yet acquired the necessary power of helping others. It is only the middle devotee who 
helps the aspirants. 

The Masters of Compassion are thus defined :— 

f»arc: sr i 

ll 

“ The second kind of devotee is lie who loves the Lord, has friendship for the Bhaktas 
of the Lord, compassion on the ignorant and indifference towards the enemies of the Lord, 
and His devotees. (These are the Masters of compassion).’ 1 

T his also shows that there is no partiality in the Lord Hari. 

sCrTRA ill. 3. 30. 

ftfht: I 1 I I I \0 II 

tri: Gateh, of reaching God. Arthavattvam, the quality of leading 

to the Purusartha. Ubhayatha, on the twofold paths. Anya'tha, 

otherwise. Hi, for. Virodhab, contradiction. 

30. In both ways the goal is reached, because other¬ 
wise there would arise conflict between the texts—391. 

l 







VEDlNTA-SdTRAS. Ill AD BYAYA. 


COMMENTARY. 



By admitting this, the goal, that is to say, reaching the Lord, 
becomes pertinent in both ways :—that is to say, by the acts of devotion 
to the Lord, by meditating on Idis sweet attributes ; and by the act of 
devotion to Him, by contemplating His Majestic attributes, one set reaches 
the Lord of love, the other reaches the Lord of Majesty. The word “Artha” 
in the sutra means the highest end of man, namely, God, the Supreme 
Person. “ Arthavattvam” means having the attribute of talcing to the 
Lord. If this be not admitted, then there would arise contradiction 
between the two sets of texts, one enjoining meditation on the sweet aspect 
of the Lord (the Ruler of Gokula), the other enjoining meditation on the 
Lord of Majesty (the Ruler of Vaikuntha). The word “hi” in the 
s&tra indicates that both texts are of equal authority. 

It cannot be said that both these methods should be combined on 
account of the sfitras III. 3. 6. and both methods of devotion must be 
practised by one and the same person. Though that sfltra teaches 
combination of attributes, yet it cannot be applied here, because the 
Ekantin devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 
come within the scope of their cognisance. This will be further explained 
in sfttra III. 3. 56. 


Adhikarana XIII . 

( Vi$aya .)—The author now establishes the superiority of the devotion 
of Love over that of Law. 

{Doubt.)— The doubt arises whether Yidhi Bhakti (or the devotion by 
following the path of law) is higher or the Ruchi Bhakti (or the devotion 
by following the path of love.) 

( Pd?'va-pak$a .)—The man following the path of law, performs fully 
all the portions required by the law formally and strictly, hence his. 
devotion is superior to that of the other, who is always in a state of rapture 
and whose actions are unmethodical. 

(i Siddhanta .)—The next sutra shows the superiority of love. 

JSftTRA III. 3. 31. 

II \ I \ 1 II 

Upapannah, he has attained prominence. Tat, that (one-ness 
of attachment). Laksana, mark. He whose mark or characteristic is one- 
pointed attachment to His devotee who has such love. The love of the devotee 






evokes such love in the Lord. ^ Artha, object. The purus&rtha or summum 
bonum, i.e. t the Lord. Upalabdheh, on account of the obtaining. 

Lokavat, as is the ordinary experience. 


31. (The devotee on the path of Ruchi or love) has 
obtained superiority, because he has obtained (control over) 
the object-of-human-life, (namely, the Lord, who Himself) 
possesses this characteristic (of being the Devotee of His de¬ 
votee, because He appreciates sweetness in others, since He 
Himself is All-sweet). As we see in the kings of the world 
also—392. 

COMMENTARY. 

The person worshipping Hari by Ruchi Bhakti is Upapannah or one 
who has obtained superiority or in whom there exists superiority. Why ? 
Tal-laksanarthopalabdheh, because of his having obtained the object 
possessing that characteristic. The Lord has the characteristic, similar 
to that of Ruchi Bhakta, namely, he is solely devoted to such a Bhakta. 
Therefore he is called Tal-laksana, or possessing such a characteristic. 
He is artha or the Object or the Goal of the human quest, for he is the 
Supreme Person possessing all sweetness. TaHaksanartha is a" compound 
meaning “ the object that has that characteristic.” Upalabdheh means 
“ because of obtaining.” The Ruchi Bhakta is superior to the Vidhi Bhakta, 
because his devotion being of the nature of sweetness, is more pleasing 
to the Lord of Sweetness, and thus such a Bhakta, by the very fact of 
his self-forgetting devotion, brings the Lord under his control. The 
author illustrates it by an example, saying “ as in the world.” As in 
this world, a person is considered praiseworthy, who by his unwavering 
attachment and loyalty to a king (who appreciates the devotion and 
loyalty of his subjects) brings such a king under his control, so a 
Ruchi Bhakta, by his steady devotion to the Lord, brings the Lord under 
his control or influence. The Lord does not lose his independence by 
thus coming under the control of His Bhakta. On the contrary, 5 com¬ 
ing under the control of His lovers is one of the most attractive attributes 
of the Lord. The sense is this. The Supreme Person is verily a Lover of 
sweetness, and he manifests his sweetness in these Ruchi Bhaktas, and 
when those Bhaktas, being attached to Him, offer themselves to Him, 
He accepts their self-surrender and is purchased by the greatness of 
their love; and He makes them great so that they may fully experience 
His sweetness. Without this condescension on the part of the Lord ? 






« wisr*/ 



they could not have experienced the fulness of His love. As has said 
Messed Suka :— 

W flf rhUdlf&l II 

This son of a cow-herd, Lord Krisna, is not easy of attainment to the embodied souls, 
whether they be Jnanis (those who have reached wisdom but yet have the consciousness 
of their bodies), or whether they aro Afcmabhdtas (who have realised their-self and are 
unconscious of their bodies), as He is obtainable here by those who are His Bhaktas of 
love. 

Though His conquest is obtainable more or less, as a general rule, 
by all kinds of Bbaktas, yet His Bhaktas of love conquer Him thoroughly, 
and hence it is demonstrated that Ruchi Bhakti is the highest of all kinds 
of Bhakti. 


Adhikarana XIV. 

( Visaya.y- The author now commences another topic, in order to show 
that this worship of the Lord is of two sorts, either having one member 
(Afiga), or having many members (Anek&hga). In the Gopala Pflrva 
Tapani, the sages ask Brahmft “ Who is the highest God ? Of whom even 
death is afraid? By knowing whom every thing else becomes manifested ? 
Through whom does this universe revolve ? ” In answer to these four 
questions, Brahma answers, that Krisna is the Highest God and devo¬ 
tion to Him is the highest aim of man. He then teaches the sages the 
mantra consisting of eighteen syllables, namely, Klim Krisnaya Govindaya 
G op i j a n a- v al 1 ah h ay a svahsi. 

Having taught this mantra the Upanisad goes on to say:— 

OCrT? SfT **rfcT ^fcT | 

“ He who meditates upon this Krisna, recites His name, and worships Him with ser¬ 
vice, becomes an immortal” 

{Doubt )—Now arises the doubt. Here three things are mentioned. 
Dhy&na or meditation, Rasana or Japa, and Bhajana or service. Does 
release depend on the performance of all these conjointly , or on any one 
of them separately. 

XPdrva-pak§a .)—The Pfirvapaksin maintains that all these three when 
performed conjointly, lead to Moksa, because after conjoint mention of them, 
the Upanisad says, “ the man becomes immortal. ” 

(S iddhanta .)—The next sfltra refutes this view. 

Note.—We give the full passage of this Upanisad in order to better understand this 
Adhikarana. 

E w rofa i fere «rfcr ? ^ 11 
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“ Om. The sages asked Brahmfi, “ Who is the highest God ? Of whom is death afraid ? 
By knowing whom every thing else is known ? Through whom does this world emanate ?■■' 

erf trere mm: \ 

On being so questionod, Brahmd replied 

sfrs^rr I qrnfsp=rq(j 

feri Kpisna is verily the Highest God (This is Vasudova.) 

The Heath is afraid of Govinda. (This is Saukarsana-vytilia.) 

cnr nTcf i 

By knowing Gopijanavallabha every thing else is known. (This is Aniruddha-vyflha.) 

Through Sv&hd this world is created. (This is Pradyumna-vydha.) 

^r^rrflrfcr ? m ^ 

^rt% ? an^n: %%rr. ft iflfrHiRiqwt& r- 

sfw, cTSJtniT %fcT | 7T 5T5I I TcTT 1% WStfa ^TS^T 

¥RfcT ^TSJJcrnr^fcf II 

The sages asked him « Who is Krisna, who is Govinda, who is Gopijanavallabha, 
who is Sv&h& ?” Brail md answered them. 

He who destroys (Karsana) since is Krisna. He who knows «Tr or who is known 
through *tt, i.e., cows, earth and Vedas (for « go ” means all these three) is Govinda. He 
who destroys (Vallahha) the ignorance of the Gopijanas is called Gopijanavallabha. His 
Mftya is Svfiha. All (these four) constitute Brahman. He who meditates on this, recites 
it silently and serves it, becomes immortal, becomes immortal. 

sOtRA III. 3. 32. 

3THRW: Aniyamah, there is no rule (as to the combination). Sarve- 

sam, of all. ^rffltHii; Avirodhat, there being nothing against or no conflict. 
^ Sabda, the word (i.e., the Revealed Scripture or fhut-i.) 3rg*rmj«n*l. Anu- 
man&bhydm, and inference or Smriti. 

32. There is no rule (for the combination) of all these, 
as there is no conflict (between this text of the Gopala Up. 
and) other fclruti and Smriti texts—393. 

COMMENTARY. 

* 

There is no such restrictive rule, that the only means of obtaining 
Belease is the conjoint performance of meditation, prayers (japa), and 
Divine services. Any of these singly has the potency to bring about that 
result. Why ? Because there is no conflict between this text of the 
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passage 


Gop&la Tapani and the other Srutis and Smritis. Thus in a later 
of the same Upani^ad it is declared :— 

grTTf flqfrf sr^t: I I 
^ S^T | q?TOTf? 

i i i ^ n | f h qsrofafrr i q^ q fo * 

srafR qs?arr^ ?n^T^flTr ^nrsft 1?T3[qTOT an *rqsr^ an #ract 11 

Meditating with concentrated heart on Krisna, a man is freed from the Cycle of births 
and deaths. Reciting His mantra and doing pfij& to Him, is like the conjunction of the 
moon with the earth (the Lord is brought down to the heart of His devotees, as the moon 
is reflected in water.) His mantra consists of five words, namely, (1) Klim-Krisndya, (2) 
Govindaya, (3) Gopijana, (4) Vallabli&ya, and (5) Svahd. Reciting this five-worded mantra, 
on the five parts of one’s body, namely, (1) Heart, (2) Head, (3) feikha or tuft lock, (4) 
Breast, and (5) Hands with five elements heaven, earth, the sun, moon and fire, one assum¬ 
ing these forms, attains Brahman, verily he attains Brahman. 

Note.— The five Mantras thus deduced are :— 

(1) iF? fronro g^qrer to: i 

Klim-K.risnflya div&tman© hridayaya namah, (Heart). 

(2) itrfa^RI ^SPTTTOt ^n?T I 

Govindaya bhfimy&trnane »Sirase sv^hS, (Head). 

(O) UTHTSfq^ntTO fSraVf I 

Gopijana sfiryfitmane Sikhayai vasat, (Tuft-lock). 

(4) qrqTOT fH I 

Vallabhdya cliandramas&tmane Kavachdya hum, (Breast.) 

(5) *crr?T q r TOrofr s^rrq ra 

S valid sagny&tmane’ stray a phat. 

This text of Gopala Tapani shows that the meditation on or the 
recitation of the mantra can singly confer release. Therefore, the previous 
text of this Upanisad (namely, “ Etadyo dhyayati rasati bhajati so amp to 
bhavati ”) must be interpreted in conformity with the subsequent text 
of the same. Similarly, there are other Smyiti texts to the same effect. 
Thus:— 

By merely singing the name of Krisna, one gets release and reaches the Highest. 

q^tsf^r ^r: snnirft gsq: I 

He who bows down to Krisna, even once in salutation, gets the merit equal to 
the performance of ten Asvamedha baths ; with, however, this difference, that the per¬ 
former of Asvamedha comes back again on earth (on the exhaustion of merit), but the 
adorer of Krisna is never born again (for the result is inexhaustible.) 

These Puranic texts also show that singing the name of the Lord 
or service of the Lord by prostration, &c., singly is capable of effecting 
release. The Gopala Tapani Sruti (Dhy&yati, Rasati, Bhajati) is not opposed 
to these. Had it meant that these three must be practised jointly for the 
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sake of Mukti, then it would have contradicted both these Gratis and 
Smritis, which teach how release can be obtained by Bhakti (whether it 
be of meditation or recitation or service.) 

The conclusion, therefore, is that the sentence “ he becomes immor¬ 
tal,” should be joined with everyone of the three verbs. (He who medi¬ 
tates on Him becomes immortal, he who sings Him becomes immortal, 
he who serves Him becomes immortal.) If these three be taken collec¬ 
tively, then Gopala Tapani should be interpreted,as employing here an 
a fortiori argument. (When the other Srutis and Smritis teach that 
meditation, singing or service can singly lead to Mukti, how much 
more easily and surely must the Mukti be got when these three are com¬ 
bined.) 

These three are illustrative of other methods of Bhakti; they do not 
exhaust them. Thus the BhSgavata Purana, VII. 5. 23, describes nine 
kinds of Bhakti:— 

srercr qT^Rqr | 

<?rsi ^ ii 

“Listening to the recitation of the name of ‘Viemu, singing it himself and remember¬ 
ing it always, serving, worshipping and saluting Him ; treating Him as one’s Master or as 
a Friend, and self-surrender (are nine kinds of bhakti)/' All these nine kinds are implied 
by the above three, and every one of them has full efficacy. 

“But”—says on objector—“Release is the result of meditation 
alone, as taught in the Srutis. SITcJTT ^ &c., (Brih. IV. 5. 

6 and II. 4. 5.) How do you say that it can be effected by japa, &c., 
also ?” To this we reply; japa (silent recitation of prayers), &c., are 
interlinked with meditation—one is pervaded by the other. Meditation 
is interwoven with japa, &c., and japa, &c., is so interwoven with medi- 
tion. Both are mutually interdependent. Therefore there can be no 
valid objection to what has been established above. 

Says an objector—It is not proper to say that on getting the know¬ 
ledge of Brahman there takes place release. Brahma, Rudra, India and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities—nay, sometimes are found to be acting 
contrary to the Lord Himself. 

This objection is answered in the next sfitra. 

SUTRA III. 3. 83. 

Yavad-adhikaram, according to the (length of the period of 
their) office. Avasthitih, the remaining in the world. 

Adhikarikapam, of the office-bearers. 
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33. The office-holders remain in this world upto the 
end of the period of their tenure of office.— 394. 

COMMENTARY. 

We do not maintain that all knowers of Brahman, though perfect 
Masters of such knowledge, must necessarily become Mukta (or get out 
of the cosmos.) But what we say is this. The Release is for him whose 
Prarabdha Karmas (the so much of the deeds for the total expiation of 
which a new incarnation is taken) are exhausted, by suffering the fruits 
thereof, whose Kriyamana Karmas (the deeds done in the present in¬ 
carnation to be atoned for hereafter) do not cling to him (because of 
Brahma-vidya, since he performs them as service to the Lord, because 
he has attained the knowledge of Brahman), and whose Safichita Karmas 
(past deeds other than Prarabdha, which are kept in store for expiation in 
some future incarnation) are destroyed by the fire of Brahma- vidyA, In 
other words, he whose past deeds are all destroyed and exhausted by know¬ 
ledge and suffering, and whose present deeds sit loose upon him, because 
of theosophic knowledge-such a person gets Mukti and goes away from 
the world. But office-holders, like Brahma and the rest (having a definite 
place in the Divine hierarchy) are still not Muktas, though their Safichita 
Karmas no longer exist, but are destroyed by Vidya, and their present 
Karmas are unclinging for the same reason, but their Pr&rabdha Karma 
(in the shape of the strong Will generated in the Past to be co-workers 
with the Lord) not being exhausted, keep them to their post; and they 
remain in this world so long as the duration of their office lasts, and 
does not come to an end. (They are appointed by the Lord in accord¬ 
ance with their Karmas for a certain period, and it is on the expiration 
of that period that their Karinas are fully exhausted.) On the exhaustion 
of these meritorious Karmas that gave them this office, they get release 
and enter into the Highest State. It should be understood thus. Devas 
like Indra and the rest, with a shorter period of tenure of office, go at 
the end of their respective periods, to BrahrmVs world; for the duration 
of Brahma's office is longer. But when the term of Brahma’s office comes 
to an end, and he gets release, then all these lower divinities get release 
also along with him . (In the interval they remain merged in Brahml) 
The author of the sutras will mention this in IV. 3. 10. 

As to their standing against the Lord (such as Brahma did in 
stealing the cows of Kyisna, or Indra in sending torrential rains on 
Vraja), that is a mock fight only, and is done under the command of the 
Lord, to further the action of the drama which the Lord plays in each 


*■# 




AvatMra. The so-called opposition to the Lord is no real opposition, for 
Brahma and others are all actors , playing this world-drama, in harmony 
with the Will of the Lord. 


As to their being obsessed by passions, &c., that is also an appear¬ 
ance only. Being firm in their knowledge of Brahman, passions, &c. y 
cannot overcome them (they make a show as if they were so over¬ 
powered.) 

Therefore, it follows that other knowers of Truth than these office¬ 
holders, do get Mukti as soon as they get the VidyS. (In the case of these 
Hierarchies, it is delayed till the end of the period of the office of 
Brahma.) Thus there is no real injustice done to anybody. 

Qucere .—Do these office-holders really want Mukti ? Or do they 
not find greater satisfaction in being conscious co-workers with the Lord 
in His World-drama ? 


Adhikarana X V. 

( Vi$aya .)—The author now commences a fresh topic, teaching that 
the attributes like “ neither coarse nor fine,” etc., should also be combined 
in the meditation on the Brahman. (In the previous aphorisms, Brahman 
was taught to be meditated upon with the attributes appertaining to a 
Form. Now such attributes are going to be mentioned which cannot 
belong to any form. In the Brihadaranyaka Upanisad we read (TIT. 8.8.): — 


33 cT^rr titr msm fe<r - 



* crarsrrfrr * cr^mfcr ii <111 


“ He said : ‘ O Gargi, the Br&hmanas call this the Aksara (the imperishable.) It is 
neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid (like water); 
it is without shadow, without darkness, without air, without ether, without attachment, 
without taste, without smell, without eyes, without ears, without speech, without mind, 
without light (vigour), without breath, without a mouth, without measure, having* no 
within and no without, it devours nothing, and no one devours it.'" 

(Doubt .)—Now arises the doubt, should the attributes negating the 
qualities of coarseness, fineness, shortness, etc., be combined in all 
meditations on Brahman called here Aksara or Imperishable? These 
attributes give rise to conceptions incongruous with the idea of Bradman 
having a form. 

(PtLrva-pak§a .)—In the sutra III. 3. 20., Brahman has been described 
as having a form (Vigraha), and meditation is taught on this form of 
Brahman. But the qualities described iu the above passage of the Brib. 
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Upanisad are impossible to exist in a Brahman having a form. There¬ 
fore, these attributes should not be comprised in the general meditation 
on Brahman. 

( Siddhanta .)—The next aphorism controverts this view. 

sOTRA III. 3. 34. 


HW l«-q d 131 

5*8* [\ \ 1^1 H 

3U3t*PI3T*l Aksara-dhiySm, of those (qualities) which inform about the 
Imperishable Brahman. 3 Tu, while, but. tmfc: Avarodhah, acceptance: 
comprising, combination. *rmpr Sflmanya, because of the uniformity, the 
sameness, the equality. asrreTOPl. Tad-bhavabhyflm, and his qualities. 

Aupasadavat, as in the case of Aupasad mantras. ^ Tad, that. 
* 8 rCT Uktam, has been explained. 

34. But these qualities which give information 
about the Aksara Brahman, are to he comprised in medi¬ 
tating on Him as a Form, because of the uniformity of His 
nature as in the case of what belongs to the Upasad. This 
has been mentioned before.—395. 

Note.—Dr. Thibaut translates this sfitra thus : But the conceptions of the Imperish¬ 
able are to be comprised in all meditations. There being equality of the Brahman to 
be meditated on, and those conceptions existing in Brahman ; as in the case of what be¬ 
longs to the Upasad. This has been explained. 

COMMENTARY. 

The word Tu refutes the above Pflrva-paksa. All these concep- 
tions of “ uot being coarse, etc.,” described in relation to the Aksara 
Brahman ought to be comprised in all meditations on Brahman. Why ? 
Because all the Vedic texts refer to Brahman alone : such as the 
following £>ruti (Katha Up., I. 2. 15). 

“ Yama said : That word which all the Vedas record, which all penances proclaim, 

which men desire when they live as religious students, that Word I tell thee briefly “it 
is Om." 

The essential nature of Brahman, who is the object of meditation 
taught by all Vedic texts, is uniform and the same throughout. There¬ 
fore, all these attributes of non-coarseness, etc., applied to Aksara 
Brahman, must be thought of in meditating on him as a form. 

•The sense is this. In the iSvet&sfvatara Up., I. 11., it is said that 
release is obtained through knowledge : 

“ When that God is known, all. fetters fall off, sufferings are destroyed, and birth 
and death cease. Prom meditating on Him there arises, on the dissolution of the body, the 
third state, that of universal lordship ; hut he only who is alone, is satisfied. ” 







M%«.] Ill PAD A, XV ADEIKAEANA, Stf. 34. 


This knowledge means conception of God not as an ordinary object, 
but an extraordinary Being, possessing paradoxical attributes. Otherwise, 
if Brahman is thought of as an ordinary being, then it will lead to many 
inconsistencies, and the knowledge of Brahman so gained will not be a 
right conception. Therefore, the form of Brahman possesses not only 
bliss, knowledge, all-pervading-ness, etc., but it is qualified by the negative 
attributes of “ not being coarse nor fine,” etc., also when the Form is 
meditated with all these qualities, such meditation leads to true knowledge, 
and is not like ordinary knowledge, because the latter cannot lead to 
Mukti. Such paradoxical knowledge differentiates Brahman from all 
other beings and objects. Thus it has been demonstrated, that this 
Vigraha or form possesses all supernatural attributes, far removed from 
anything material and debasing. 

* 5*^ ?r 1 

^ -g 11 

He is verily neither an angel (Deya) nor a demon (Asur a), neither a mortal man nor 
an animal. He is neither a female nor a eunuch, nor a male nor a living being. This 
Brahman is neither attribute, nor action, neither being nor non-being. He is that which 
remains after all negations. May this endless Being be ever victorious. 

Thus the elephant attacked by the alligator, praised with the above 
verse the Supreme Brahman, showing him as devoid of coarseness, etc. 
Though thus prayed to, the story mentions that the Lord Hari appeared in 
His usual form before the elephant, and gave him release. If the Lord 
were formless, and if the above attributes of non-grossness, etc., did not 
belong to His form, then He would not have thus appeared before the 
elephant, because he (the elephant) had not addressed his prayers to any 
being with form, but to one formless Entity, who was neither Deva nor 
Asura, etc. Therefore, the form in which the Lord appeared before the 
elephant, must be the form that possessed all the attributes mentioned 
in the above prayer. Otherwise, there would have arisen only mere 
knowledge in the mind of the elephant, a mere consciousness of some 
vague and vast existence, who had come in response to his prayers, and 
it would not have been a visible perception, but a mere conception. In 
the above verse, the PrSkritic devahood, etc., is negated of the Lord. He 
is not a Deva, etc., having a Prakritic body. But He has Devahood and 
Purusahood of His own, which are His essential nature and which are 
non-Prakritic, because the Lord appears as a Shining One or a Deva and 
has the form of a Man (Purusa.) 

The sfitra gives an illustration of the principle that qualities 
(Secondary Matters) follow the principal matter to which they belong, by 
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using the phrase “ As in the case of what belongs to the Upasad,” namely, 
like the Mantra which belongs to the rite called Upasad* 

The meaning is that it is treated like the mantra, which is a sub¬ 
ordinate member in the ceremony called Upasad. The mantras (Agnir 
vai hotram, &c.), for the offering of the Purocja^a cakes are taught in the 
S tern-wed a : and are sung with the Sama-vedic intonation, in a loud voice. 
But in the Yajur-vedic four days’ rite called the Jamadagnya, in those 
Upasads where the Purodarfa cakes are to he offered, these SAma-vedic 
mantras are used by the Yajur-vedic priest, the Adhvaryu, whose duty it 
is there to offer the Purodarfa cake. Therefore these mantras, when used 
in a Yajur-vedic rite, are recited in a subdued voice as other mantras of 
the Yajur-veda, and not loudly as the mantras of the bama-veda. (The 

mantras lose their Sama-vedic character when used in a Yajur-vedic rite.) 

“As the mantra ‘ Agnir vai hotram vetu,’ although given in the Satna-veda, yet has to 
be recited in the Yajur-Veda style, with a subdued voice, because it stands in a subordinate 
relation to the upasad-offerings prescribed for the four-days’ sacrifice called Jamadagnya ; 
those offerings “ are the principal matter to which the subordinate matter, the mantra, has 
to conform. ” “This point is explained in the first section, i. e., in the Pfirva Mim ansa 
Sfitras, III. 8. 9.”—(Doctor Thibaut’s Ramanuja). 

Therefore, the ideas of absence of grossness and so on, though found 
in a few passages like those of the Brihadfiranyaka Up., must be com¬ 
bined with all the other attributes of the principal, namely, the Aksara 
Brahman, in all meditations on Brahman; because all these ideas invari¬ 
ably follow the idea of Aksara Brahman. 

Note .—The sfitra III. 3. 9 of the Purva Miraansa is to the following effect 

“ The subject of the hymns of the Sfima-veda being sung low at the time of establish¬ 
ing a sacred fire. ” 

“ The principal and subordinate statements being opposed (to one another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
one. Hence the principal statement (alone has) a connection with the Yoda." 

The two kinds of statements, principal and subordinate, have already been explained. 
Their exegetical functions differ. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform : it has to con¬ 
tribute to the power and use of the principal statement. Hence the principal statement 
invariably predominates. The translation of a Vedic text will illustrate and explain 
these remarks. “He who knows thus establishes fire.” This is the principal text 
prescribing the establishment of the sacred fire. In this connection, other mantras, 
prescribing the way in which Sfimas are to ho chanted, occur. They are :-(He) 
knows this, sings the Varvantiyasama. ” “(Ho) who knows this, sings the Yfijuayjniya- 

sama” He who knows this, sings the Vamadevya-sfima. “ It is already shown that 
the mantras of the Yajnr-veda are to be sung low, and those of the SSma to be 
chanted aloud. But the establishment of the sacred fire is to bo regulated by the dicta 
of the Yajur-veda, and these dicta are, therefore, principal. The mantras of the 
Sfima-veda are to he sung as subserving the principal, the establishment of the sacred 
lire. Though the general rule, that the hymns of the Sfima-veda are to be chanted 
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aloud is recognised, yet the hymns or S&mas prescribed in the Yajur-veda, and 
to be chanted in connection with the establishment of the sacred fire (Agnyadh&na) are to 
be sung low . The gist of the sfitra is that the principal overrules its subordinate.— 
(Kunte’s Saddarsanachintanikfi). 

Says an objector “in tbe Gratis (Chh^nd. Up. III. 14. 2.) Brahman is 
described as doing all acts (Sarvakarma) having all scents (Sarvagandlia), 
etc. just as he is described as possessing the qualities of having a form, 
etc., consequently these attributes of All-agency, All-scenting, etc., should 
be meditated upon everywhere, in every meditation on Brahman.” This, 
however, is not the case, as is shown in the next sutra. 

sCfTRA III. 3. 35. 

U \ \ \ l II 

Iyad, so much only. srPFTflil Amanan&t, on account of being mention¬ 
ed in the scriptures (as principal.) 

35. (The attributes of All-agency and the rest are 
not to be meditated upon in all meditations of Brahman, 
hut only) so much (of the attributes as have been mentioned 
before) because their meditation is the principal (the other 
attributes are secondary and are to be meditated upon in 
especial cases only)—396. 

COMMENTARY. 

“ So much only, ” namely, so much of the qualities, such as 
possessing a form and the rest, mentioned in the previous sfitras, must 
necessarily be conjoined in all meditations on Brahman. Why ? Amana- 
nat. “ Because the Scriptures declare,” that these should be primarily 
meditated upon. They say, by so much of the collection of attributes, 
is the meditation completed, therefore, those attributes are necessary to 
be meditated upon. On the other hand, the attributes like All-agents 
and the rest, naturally follow as existing in the object of meditation, and 
so it is not necessary to meditate upon them separately, as existing in 
Brahman. 

Note.—“ Only so much," i.e., only those qualities which have to be included in all 
meditations on Brahman without which the essential special nature of Brahman cannot 
bo conceived, i.e ., bliss, knowledge, and so on, characterised by absence of grossnessband 
the like. Other qualities, such as doing ail works and the like, although indeed follow¬ 
ing their substrate, aro explicitly to be meditated on in special meditations only. 
—(Or. Thibaut’s Ramanuja.) 
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Adhikarana XVI. 

The author now teaches that the attributes of having divine 
palaces, etc. in which the Lord dwells, should also be combined in the 
meditation on Brahman. 

(Vi$aya .)—In the Mundaka Up. (II. 2. 7.), it is said :— 

w jrftnT §{% i asrg^: if q gfq 4MT31T 

aQr fg r t: i q%raq: nTwnr^crr s^q i crfer^TftT- 

3prf^r qfimT&r 11 vs ti ^4- 

I 3TRq 3%^ q*rq^ H c it 

qt %T5t f^FCST m | cT Zgs' ylt f c t q f 3qtfcT^cra^T?qRr^T 

: II Ml 5T cTST wRr q JUJT W^cT frftsunftn I 

5i^r qwq^qrfcT ctw *rrcrr srsfftrq’ f^nrrfrr il 1° ii g*- 

sans; m qsruf. asr ^%utrrajtTi^n i srcja as^ai ftwrfta? 

q ftgq. II || ^n® 1 : II 3. II 

7. H© who is All-wise, and All-knowing, whose greatness is thus manifested in the 
world, is to he meditated upon as the Atman, residing in the ether, in the shining city of 
Brahman. 

He is the Controller of the mind, and the Guide of the senses and the body. He 
abides in the dense body, controlling tho heart. He, the Atman, when manifesting 
Himself, as Blissful and Immortal, is seen by the wise through the parity of heart. 

8. The fetters of the Jiva are cut asunder, the ties of Linga-deha and Prakpifci are 
removed, (the effects of all) his works perish, when He is seen who is Supremely High, 

9. The Brahman, free from all passions and parts, resides in the highest golden 
sheath. That is the pure, that is the highest of lights, it is that which knowers of 
Atman know. 

10. Him the sun does not illumine nor the moon and the stars. Nor do these 
lightnings, much less this fire illumine Him. When He illumines all, then they shine 
after (Him with His light.) This whole universe reveals His Light. 

11. Tho Eternally Free is verily this JBrahman only. He is in the east and in the 
west, in the north and the south, in the zenith and the nadir. Tho Brahman alone 
is it who pervades all directions. This Brahman alone is the Full (that exists in all time 
—the Eternity.) This Brahman is tho best. 

(Doubt.) —Here arises the doubt about this City of Brahman called 
the Highest Ether. Is it another name for the glory of the Lord, His 
Omnipotence and Almightiness, or is it really a city, consisting of wonder¬ 
ful palaces, gateways, courtyards, ramparts and the rest. 

( Pttrva-pak§a .)—The City of Brahman is an allegory, and describes 
the power and the glory of the Lord (there is no actual city in which the 
Lord dwells.) In other Upanisads we find it said that the Lord dwells 
in His own glory. In the Chhand. Up. VII 24. 1 ., in answer to the question 
of Narad a,, “ Lord in what does this Infinite reside ? ” Sanatkuraara 
answers, “ In His own glory.” This text shows that the Lord rests in 
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His own glory. Therefore, the City of Brahman means this glory of 
Brahman, and that is also the meaning of the word Sarnvyoma used in. 
the above text In fact, the word Vyoma means the infinite ether which 
has no end. Moreover, the Lord being all-pervading, cannot have any 
particular dwelling place and so the above text says He is in the east, 
He is in the west, etc. Brahmapura is, therefore, an allegory. 

( Siddhanta .)—This view; is set aside by the next sutra. 

stfTRA HI. 8. 80. 

^TT^R; II ^ I \ I || 

Antara, inside, within (that Brahmapura.) ^ Bhuta, elemental, 
physical, GrSmavat, like the city or town, w n*ro: Svatmanaii, to His own, 

t\e. f to His devotees. 

36. Within (that city of Brahman, things appear) 
like (physical objects in) a physical city, to the vision of 
the elects of the Lord—31)7. 

COMMENTARY. 

“ In the interior, ” that is, in the City called the Great Ether, every 
thing looks like a city made of elemental matter, in the sight of His own 
(devotees.) “ Of His own, ” means the devotees who have been elected 
by the Lord as His own. (These devotees see this Sarnvyoma as a 
physical city.) As says the fbuti (Mundaka III. 2. 3.) 

girlin' ^ cTjj’ || 

This Self ca D not be gained by dissertations devoid of devotion, nor by mere keen 
intellect, nor by much hearing. It is gained only by him whom the Atman chooses To 
him this Atman reveals His form. 

(Thus this divine city is reachable only by the elects of the Lord.) 
Though all the objects in that city are pure and simple essence of Brah¬ 
man, for every thing there is Brahman, being a manifestation of His 
power, yet they look to His devotees, as if made of material objects, like 
earth, etc. The word “ vat ” or “ like, ” in the word Bh diagram a-vat, 
shows that it looks like a physical city, but is not actually so. Every 
thing there is Brahman, as has already been mentioned before in the 
Mundaka Up. II. 2. 11. 

“ This veri] y is Brahman the immortal (who appears there) in the 
east and in the west, in the north and the south, in the zenith and the 
nadir. The Brahman alone is it who pervades all directions. This 
Brahman alone is the Full (that exists in all time, the Eternitvl Thi« 
Brahman is the best.” J ' 8 
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To His devotees, the Lord, the Supreme Self, who essentially 
consists of knowledge and bliss, appears variously, as having hands, 
feet, nails, hair, etc. Similarly, this Brahmapura, though consisting of 
pure Brahman Itself, appears to His devotees like earth, water, etc., and 
though it is all of one essence, yet it scintillates with many colours, like 
the feather of the peacock. 

sOTRA III. 3. 37. 

U \ ) % I ^ N 

Anyathd, otherwise. If there be no difference, ^ Bheda, of the 
difference. Anupapattih, not obtaining. Id, so. Chet, if. 

*, Na, no. Upadesa-antara-vat, as will be seen from other teach¬ 

ings. 

37. If it be objected that without admitting difference 
(between Brahman and the city of Brahman), there would 
otherwise be no possibility of predicating difference at all, 
we say it is not so, because it is like other teachings regard¬ 
ing Brahman—398. 

COMMENTARY. 

“Otherwise,” that is to say, if there was want of difference between 
Brahman and the objects in the Brahmapura, then there would not, 
arise any difference between the supported and the support, the location 
and the thing located. This is the objection raised by the opposite party. 
He says, “ if Brahman and the city of Brahman be identical, then there 
would be no difference between the location and the thing located, and it 
would be absurd to say the Brahman lives in Brahmapura. For it would 
then mean that Brahman lives in Brahman.” This objection is raised 
in the first half of the sutra, which says, if we do not admit difference 
between Brahman and his residence, then the very possibility of difference 
would vanish. The objection is answered by saying, “ it is not so, because 
it is reasonable (or unreasonable) like other teachings.” As in other 
texts, it has been declared that there is no difference between the quality 
and the qualified, in the case of Brahman, yet-such difference does appear 
on account of specific texts, similarly is the case here. Thus the Tait. Up. 
declares Brahman to be bliss, and it also declares Brahman as possessing bliss, 
by knowing the bliss of Brahman one does not fear. Thus Brahman is 
both bliss and blissful—the quality and the substrate of quality. Similarly, 
Brahman is both the tenant and the tenement—the dweller and the re¬ 
sidence, for everything is possible in the case of Brahman. 
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As there is no difference between the Loka (world) and the Lord of 
the Loka, between the dweller and the residence, it follows that both are 
the objects of worship equally- This is shown in the next sutra. 

Note.—This is true only of Goloka and Vaikuntha and not of lower lokas. The Lord 
constitutes His Heaven. Every object there is the Lord, though appearing to the Elects 
as separate from the Lord. Logically, therefore, every such object may be worshipped, 
for it is the Lord. 

SUTRA III. 3. 38. 


sqfgCTt: Vyatitiarah, mutually changeable. Vis'iriisanti, they 

distinguish. f| Hi, because. fftTOl Itaiavat, as the other (utterances.) 

38. The fe'rutis describe the Lord and His World as 
identical and mutually interchangeable, like other texts, 
(where the Lord and His body are shown as identical)—399. 

COMMENTARY. 

In the Brihad. Up. 14. 15., it is said :— 

an sra asrurwf ararar srbnfcn 

cfp^Ti8 % wwtt asrma^«i 5 srr nfer trjt- 

frf^tr a w $%x ar 

aRw* ai^ifcr erswaf ctcr: aauaTafta a 

* %xw 11 v*. II 

There are then this Brahman, Kshatra, Vis, and Sudra. Among the Devas that Brahman 
existed as Agni (fire) only, among men as Brahmana, as Ksatriya through the (divine) 
Ksatriya, as Yaisya through the (divine) Vaisya, as 6Odra through the (divine) feMra. 
Therefore, people wish for their future state among the Devas, through Agni (the sacrificial 
fire) only ; and among men through the Brahmana, for in these two forms did 
Brahman exist. 

Now if a man departs this life without having seen his true future life (in the Self), 
then that Self, not being known, does not receive and bless him, as if the Veda had not been 
read, or as if a good work had not been done. Nay, even if one who does not know that 
(Self) should perform here on earth some great and holy work, it will perish for him in 
the end. Let a man worship the Atman only, as the World (Lokatn) or (Brahmapura.) If 
a man worships the Atman as the Lokam (the city of Brahman) his work does not perish, 
for whatever he desires that he gets from that Atman. 

This text clearly shows that the Lord is the Lokam. Texts like 
these describe the Supreme Self as the Loka, and the Loka as the Supreme 
Self. Thus it proves that the Loka and the Atman are interchangeable. 
The Supreme Self is the heavenly region called Gokula, Vaikuntha, Sam- 
vyoma, Maliima, etc., and the heavenly region is the Supreme Self. This is 
like other descriptions of Brahman. As in the Gopala Tap. Up., the Lord is 
3 
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described as having eyes like full-grown lotus, etc., as being above Prakfiti, 
showing that the body is the Lord and the Lord is the body, so here also 
the Lord is the Heavenly World and the Heavenly World is the Lord ; 
both are equally adorable. So it follows* that Hari, whose form is bliss 
and knowledge, through His inconceivable power, Himself appears as the 
Heavenly World, with all its various objects, as He Himself is various in 
His nature, and this Fie does to His devotees and not to others. Therefore, 
the Heaven World should he worshipped equally with the Lord. 

Note .—The Heaven of the Lord is visible only to the Elects. Others cannot see it— 
they cdn go up to Svarga only. 


Adhikarana XVII. 

The author now commences the present section in order to strength¬ 
en the teaching above given. 

(Visaya .)—All the texts that describe peculiar attributes of the 
Lord are Visaya texts in this Adhikarana. In the preceding Rutras 
it has been taught that the Lord has the qualities of omniscience and 
the rest, that the great ether is His dwelling place, and that He must 
be meditated upon as such, possessed of these attributes. 

{Doubt.)— Admitted that the Lord Hari has all these attributes, yet 
it does not follow that these are the real attributes of Brahman, but that 
they are phenomenal and do not constitute His essential nature ; because 
the texts say that Brahman is nirguna or without any qualities. The 
doubt, therefore, arises, are these qualities of Brahman phenomenal (MSyic) 
or the essential attributes of Brahman ? 

(PArva-pak^a .)—The texts like those of the Brih. Up. IV. 4. 19. 
(By the Mind alone it is to be perceived there is in it no diversity. He 
who perceives therein any diversity, goes from death to death.) and 
II. 3. 6. [Next follows the teaching (of Brahman by it is not so, it is not 
so ! for there is nothing else higher than this, if one says): ‘ It is not so.’ 
Then comes the name ‘ the True of the True,’ the senses being the true, 
and He, the Brahman, the True of them], show that Brahman has no 
attributes, and that the so-called qualities of Brahman are phenomenal 
only. 

( Siddhanta .)—This view is set aside in the next sfitra, which shows 
that the attributes of Brahman are not unreal. 

SOTRA III. 3. 89. 

Qcf % II ^ I ^ I II 

OT-^r, Saeva, she verily, f?, Hi, because, Satya-adayah, Satya 

(truth) and others. 






in 


39. Because she Herself (the Para tkkti of the Lord) 
is the Truth and the rest (these attributes are real)—400. 

COMMENTARY. 

In the $vet. Up. YI. 8., it is declared that the power of , the Lord 
is inherent in Him and is known as ParasJakti, and is different from the 
M&y&rfakti of the Lord. 

5=T rTfU 3RTU ?5^Tct I 

«S 

There is no effect and no cause known of Him, no one is seen like unto Him or 
better; His High Power (Para Sakti) is revealed as manifold, as inherent, acting as force 
and knowledge. 

This and texts like Visnu rfaktih par&, etc., show that the Lord has 
this High Power, different from Maya, and that this is an attribute which 
constitutes the essential nature of Brahman, as heat is the essential 
quality of Fire. This is called the Pararfakti or the Svaruparfakti of 
the Lord. Because this very power becomes modified as truth, omniscience 
etc., hence they are not mayic or phenomenal attributes, but on the other 
hand, they belong to the essential Self of the Lord. These attributes of 
truth, omniscience, etc., are modifications of the PariWakti, and the two 
reasons for it will be mentioned in the next sfitra. Therefore, the Sruti 
says, “ there is no diversity here meaning thereby that all these attri¬ 
butes are modifications of the PanWakti and Pararfakti Herself. The 
text “Neti neti,” quoted by the Purvapaksin, has already been explained 
in sfitra IIT. 2. 22, and those arguments need not be repeated here. 

The word “ ncli,” “ and the rest,” in the Sutra implies that attributes 
like purity, compassion, forgiveness, etc., as well as omniscience, omni¬ 
potence, all-blissfulness, all-beauty, etc., are also to be included. 

Therefore Sri Par&rfara has explained the word Bhagavat as the 
Supreme Self having the attributes of Isolation, as well as of great glory 
(Mahavibhuti.) Having mentioned this, he goes on to say that the Lord 
possesses also the attributes of complete Lordliness, supporting every 
one and the rest, both collectively and separately. 

Note .—In the Bhagavata Puratia, 1.16. 27, the Goddess of earth, in addressing Dharma, 
the king of justice, enumerates certain attributes, such as truthfulness, purity, com¬ 
passion, forgiveness, generosity, contentment, rectitude, control of mind, control of senses, 
austerity, impartiality, forbearance, indifference, learning, knowledge, dispassion, govern¬ 
ment, prowess, energy, strength, memory, independence, dexterity, beauty, patience, 
Softness, magnanimity, humility, good-naturedness, mental clarity, intuition, perfection 
of senses, physical, ethical and mental enjoyment, depth, steadiness, faith, adorableness, 
glory, non-selfishness. She says that these and other great attributes must be prayed for 
by the strivers after greatness, from the Lord, for they all exist in Him. 
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Since these qualities are inherent in the Lord, therefore, the Risi 
Pararfara has defined the word Bhagavat as meaning the Supreme Self, 
who though pure (isolated from all attributes) yet is possessed of all 
glorious attributes and powers (see Visnu Purana, VI. 5. 72.) 

u O Maitreya, the word Bhagavat is applied to the Cause of all causes, to the pure 
Supreme Brahman, possessing Mighty power and Glory/’ 

cTstt *ra1 i 

Sht iTnFTcn mx TORdteraT 11 
*rosre?r sftsreq wr: fero: i 
Ti# *rt ii 

r r ii 

—(Visnu Purina, vi. 5. 73—75.) 

He is the supporter of all, and the protector of the universe. This is the two-fold 
meaning of the syllable “bha” *T (Bhartt& and Sambhartt6.) Tho syllable “ga” *T denotes 
the saviour (he who brings the pure souls to himself, gamayitft) the leader, (he who causes 
his devotees to attain purity of Self) and creator (ho who unfolds manifold bliss to his devo¬ 
tees.) Therefore, the word “ bhaga ” means the collection of the six attributes, Aisvarya 
(lordliness), Virya (energy), Yasas (fame), Sri (fortune), Jfi&na (knowledge), and Yairdgya 
(dispassion.) The syllable “ Va ” ^ means that in whom all elements and living beings 
dwell (Vasanti;, the Great Self of all, possessing all energy, and who dwells (vasati) in all 
beings, Himself unchangeable and immutable. Thus the word “ bhagava, ” consisting of 
three syllables, means knowledge (omniscience), energy, power (to create the universe), 
strength (to support the universe), Lordliness (to control all), and the rest. 

Therefore, these specific attributes like truthfulness, etc., exist in the 
Supreme Lord, and are not different from Him and must be meditated 
upon by the devotees. 


Adhikarana XVIII. 

Now the author commences a new subject, in order to indicate that 
the Lord must be meditated upon as having Sri or Fortune as His constant 
companion. 

(Vi$aya .)—In the White Yajur-veda, Chap. XXXI, verse 22, we find 
the following: — 

ssftz^r cT srejffcF* q?*n<fi[rcra n 

Beauty (Sri) and Fortune (Laksmi), are thy wives : each side of thee are Day and 
Night, The constellations are thy form : the Asvins are thine open jaws. 

Some say that $ri means here Rama Devi, and Lak§mi means Divine 
Fortune (Bliagavati Sampat.) Others say Sri means the Goddess of speech 
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and Laksmi means Rama Devi. In the Atharva Siras (Copula Tapani) 
also we find the Lord addressed as the htisband of Kamalft, in the follow¬ 
ing verse : — 

?rn: SEHSRPTUI sm: II 

itlf^TET ^ TO II 

u Salutation to thee whose eyes are like lotus, who has garland of lotus, from whose 
navel grows the lotus, and who is the husband of Laksmi. Salutation to Govinda, the be¬ 
loved of Rama, he who is adorned with the crow r n of peacock feathers, and who possesses 
unobstructed intelligence,’’ . 

Similarly in the Rama Purva Tapani Up., the Lord is called 
Ramadhara, the supporter of Ram4. 

5TTIT ^ritT TO | 

toukw uxrro sfterHnrossBjfo n 

(Doubt.)—Here arises the doubt. Is Sri a phenomenal Being, made 
of Pr4krit.ic matter and therefore non-eternal, or is she eternal, represent¬ 
ing the ParSiakti of the Lord ? In other words, does Sri represent here 
the Prakriti—the non-eternal energy of the Lord, or does she represent 
here the Higher Energy, called the Paradakti? 

( Pilrva-pakiia .)—The PQrvapaksin says, Sri is a non-eternal attribute 
of the Lord, and she consists of pure Sattvic Prakriti, and is the Maya 
energy of the Lord. The Supreme Self has not ^ri and Laksmi for his 
wives in the literal sense of the term, for the Upanisad texts repeatedly 
prohibit all such attributes with regard to Him, by the words Neti neti, 
“ He is not so, He is not so.” Moreover to think of the Lord as having a 
wife constantly near Him, is a degrading idea of Godhood, for it makes 
Him subject to passions, etc. 

(Siddhanta .)—The above objection is answered in the next sutra, 
where it is shown that Sri is the ParfitJakti of the Lord. 

SUTRA III. 3. 40. 


^ II \ I \ l 3© II 


K&m&di, desires and the rest. Itaratra, in places other than 
Samvyoman : elsewhere. ^ Tatra, there. In the Samvyoman. ^ Cha, 
and. 3TT*m?rn^S: Ayatanadibhyali, the word means all-pervading. cR 
means spreading out of bliss and release for the Bhaktas. The word means 
the statement ot the unity of the Paraiakti with the Lord applies to s£ri also. 
-The whole word means 44 because of being All-pervading, All-spreading and 
the rest.” 
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v (® r i is verily the Parasakti and) there (in the 
highest Heaven), and elsewhere (in the Prakritic world she 
creates all) objects of desire and the rest (for the Lord), (and 
this is so) because she is all-pervading, the giver of Mhkti 
and the rest—401. 

Ihe words ‘ S& eva,” “ she even,” are understood in this sfitra from 
the last. “ She even, ” namely, the Paratfakti even is she. “ In that, ” 
namely, in the Supreme Ether, called the Sarpvyoman, which is untouched 
by Prakriti, and “ in the other,” that is, in the world of Prakriti whenever 
the light of the Lord manifests, she is ever ready to create all objects of 
desire, for her Lord, the Supreme Self (in the shape of various modifica¬ 
tions of her own self.) Therefore, Sri is ever attendant upon the Lord, 
and hence He is called the eternal consort of Sri. The word “ desire ” here 
means a wish for all objects of beauty and erotic sentiment. The words 
“and the rest” mean all the sentiments subordinate to the sentiment of 
k&ma: such as the service of the Lord. Therefore, Sri is verily the par&- 
slakti. Why ? Because she is all-pervading, and she gives release and 
bliss to the worshippers of the Lord. The word “ aya ” means all-pervad- 
ing ; and “ tana ” means spreading out of bliss and release for the Bhaktas. 
Because of these two-fold reasons (all-pervading and bliss-spreading), Sri 
is just like the Parasakti and has the attributes of truth, etc. And as the 
Lord is not different from His attributes, though His attributes in conven¬ 
tional usage are described to be separate from Him, so Sri is not separate 
from the Lord, though we talk of Her as if she was separate. By the word 
“adi,” “and the rest,” is meant unity with the Parasakti, namely, the 
statement of the unity of the Parasakti with the Lord applies to Sri also. 
Thus the text of the Sevt. Up., “ His Parasakti is inherent in Him,” shows 
that she is non-different from the Lord. Therefore Sri is the Parariakti 
and all-pervading. And as the Paratlaktr is described as the giver of 
knowledge and release and whose essential nature is all-compassion, Sri 
also possesses all these attributes, and is not different from her. And so 
it is mentioned in the Vi§nu Parana :— 

Sri, the eternal, is the mother of the universe and as Visnu is all-per¬ 
vading, she is also like Him imperishable and undecaying, 0 Brahmanas! 

In another place it is said : — 

0 Goddess, thou art the science of the Self which gives release. 

If Sri and Visnu were not identical, and if there existed any differ¬ 
ence between them, then these two attributes, namely, all-pervadingness 
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* an d 8 lvei °f salvation, could not have been attributed to Her, because those 
aie the essential attributes of the Lord. And if it be admitted that there 
are two all-pervading substances and two givers of salvation, then we 
are landed at Apasiddhanta or a conclusion unwelcome to all parties. 

$ri is identical with the Paranakti and this is mentioned in the same 
Vi§nu Purana: — 

He who is called Parametla, who is pure (without difference), is so 
called (Paiamerfa means husband of the Painsfakti) figuratively; may that 

Vi§nu be gracious to us who is the Self (the motive power) of all embodied 
being. 

The word Paramerfa is a compound of three words, namely, para 
(Supreme), ma (Laksmi or Sakti) and itia (Lord or husband.) The whole 
word means the Lord or husband of the Para^akti. 

The qualities of all-pervadingness and the rest do not belong to 
Piakriti and are not possible in the case of the latter, therefore it is clear 
that Sri is different from Prakriti. The conclusion, therefore, is that Sri 
is the Pararfakti indeed, and consequently she is eternal. 

If Sri be the Parnifakti, then Her devotion to the Lord would be 
impossible, because Paradakti is identical with the Lord and none can 
be devoted to His own Self (not even an egotist.) This objection is 
answered in the next sutra. 

StfTKA III. 3. 41. 

M i \ i 

STRilif Adar&t, because (of her) intense love. The word Adai a of the text 
must be translated herejas love, sranr Alopah, non-omission, non-cessation. 

41. The devotion of Sri to the Lord does not cease 
to exist because of her intense love for Him—402. 

COMMENT AKY. 

Though there is no difference between Sri and the Pararfakti, which 
in her turn is identical with the Lord, yet the devotion of Sri to the Lord 
does not vanish, because of Her great love for the Supreme Lord, Who 
is Her root of existence, and Who is an ocean of wonderful attributes 
The branch cannot but love the tree, nor the rays of the moon their lord 
the moon. So Sri cannot but love the Lord Vi§nu, who is her very ex¬ 
istence. Her devotion to the Lord is established by the Srutis (of the 
Yajur-veda) quoted above. That Sruti shows that she is the most devoted 
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of all wives, and possesses all the attributes of a loving spouse. In the 
Bh&gavata Parana also the Gopinis, addressing the LordIvrisna, say: ■ 

He whose service is constantly craved by Sri, who is ever anxious to 
obtain the dust of His lotus feet, he whom Tulasi though ever resting on 
his breast, is ever anxious to serve, etc. 

The erotic sentiment is possible only where there is difference be¬ 
tween the two, the lover and the object of love. But Sri being identical 
with the Lord, such a sentiment is out of question in the case of the Lord, 
for no one is self-enamoured. Therefore, Kama cannot exist in the Lord 
and Sri cannot give rise to that sentiment in Him. This objection is met 
in the next sutra. 

StfTRA III. 3. 42. 

II ^ M I U 

3^*1% Upasthite, being present, being near, ’?r?r: Atah, hence it is proved. 
Tad-vachanat, from the statements about Him. 

42. (The erotic sentiment arises in the Lord), when 

they tire near to each other. Hence this sentiment exists, 
because there is the statement (to that effect in the Sruti) 
—403. 

COMMENTARY. 

The word Upastbita is a past participle, with the force of condition. 
It means that though the ^akti and her support (the Lord) are^ identical, 
there being no difference between them, yet the Support of Sakti being 
the best of the males (PurusottamaV and Sakti being the best among all 
females, when these two are present (Upastbita) near to each other, the 
erotic sentiment and the rest arise between them ; and thus is fulfilled 
the saying that the Lord is Self-enjoying, Self-enamoured. Therefore, 
the existence of that sentiment is possible in the Lord. But have you 
any authority for this statement? Yes, the text of the Gopfila Uttara 

T&pani:— ^ ^ „ 

;?i r % % vrafcr i % f 

“He who, through Kama (lust) desires the objects of desire, he is 

called kami. He who, without Kama (but through love), desires the 

obiects of desire, he is called akatni.” 

a w ho, through Kama (lust) desires the objects of desire, he is called k&mi. He 

who, without Kama (but through lo\e), desires not the objects of desire, he is called akftm i. 

' Note The reading in the printed text of the Anandasrama series, is H in 

the second Sentence : which, however does not appear to be appropriate. 
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This text shows that the Lord has enjoyments of the objects of 
desire, though not moved thereto by kama or sensual desire. The word 
akama means something like kama, but not kama. The force of the nega¬ 
tive particle 3T is to indicate similarity, and not absolute negation. A- 
kama, therefore, is emotion like kiima, but on a higher level. When lust is 
transmuted into love, k&ma becomes ak&ma. The Lord, therefore, enjoys 
the objects of desire through akama or love, not through kama or lust. 
Such desiring of the object of desire, namely of Sri, who is His ownself, 
and in whom He realises the completion of Himself, is not in conflict with 
the Lord’s being Self-enjoying and full. The intense bliss resulting from 
contact with Sri, who is His own Self, must be understood like unto the 
joy which one feels at looking on his own beauty in a mirror. Therefore 
the sense of the above is this. 

The Lord is qualified as possessing two Saktis called Para and 
Svarhpa. The highest substance is thus described in the Gratis. When 
He manifests Himself in His Svarupa Sakti or essential nature He is called 
Purusottama or the highest male. But when His aspect of Para^akti 
predominates then such manifestation gets the name of Dharma and the 
rest. This Pararfakti verily manifests in the shape of sweetness, lordliness, 
compassion, joy and knowledge and is called Dharma or virute. Sri in 
the shape of sound is called the word. Sri in the shape of earth and 
other planets is called the abode and when manifesting as giver of 
gladness, joy, expansion of consciousness, she is called Sri, Radha and the 
rest, the highest of all women. All these are various manifestations of the 
Par&dakti of the Lord. Therefore, though there is no difference between 
the Lord and His Pararfakti or Svardpa Sakti, yet for purposes of conven¬ 
tional usage they are spoken of as different. And Parai^akti is said to 
satisfy the emotional desires of the Lord. These manifestations of the 
Pararfakti, like Dharma and the rest, must not be thought of as temporal 
and transient, but they exist from beginningless time, though they come 
into play with the coining of man on the earth. Thus there is no objec¬ 
tion from any consideration. Therefore, the followers of the Lord Sri 
Krisna must meditate upon the highest truth, namely, the Lord as always 
accompanied by Sri. 
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Adhiltarana XIX. 

In the Gopfila Tapani it is further stated at the end :— 

qi:r wstacf wsrfeft??! 

Therefore Krisna alone Is the highest God ; one should meditate on Him, recite His 
name, adore Him and worship Him. 

{Doubt.) Here arises the doubt. Is it necessary that the worship 
of the Lord Hari must he done in the form of the worship of Sri Kpisna 
or may He be worshipped in any other form ? 

(Purva-pakva.) As the above verse ends the whole Upanisad, it is 
more harmonious to interpret it as laying down a restrictive rule that the 
worship of Sri Hari must be always in the form of Sri Krisna. 

{Siddhdnta.) This view is set aside in the next siitra, where it will 
be shown that there is no such restrictive rule. 

StTTRA III. 3. 43. 

I ad, ol Him. HyiUII NirddliSrana, of decision, determining. j fpfeP r 
Aniyamah, there is no rule, or restriction. Tad, that. £%: Dnstaih, 
through the statements seen. ^ Pritbag, separate, f? Hi, because. W%ar?vr: 
Apratibandhah, non-obstruction. tK5C»l. Phalam, fruit. 

43. There is no restrictive rule, determining the 
worship of the form of Sri Krisna alone. Because this is 
seen; for there is a separate fruit,namely,non-obstruction— 
404. 

COMMENTARY. 

There is no such restriction that the Lord God should he worshipped 
with the attributes of Sri Krisna only, and with no other attributes like 
those of Sri Rama and the rest. The form, of f^ri Kfisna is generally under¬ 
stood to he that of the infant suckling at the breast of Jadoda. That is 
no doubt a form of the Lord, who is all-pervading, omniscient and all-bliss. 
But there are other forms also. Why do we say so ? Because we see so 
in the Scripture (G op a la Uttara Tapani):— 

n ^ rc j ^ i gd 'O 

The Lord Krisna resides there surrounded by the three, namely, by Balar&ma, 
Anxruddha, and Pradyumna. And He has His Energy also Rukmini. The one syllable Om 
manifests in those above-mentioned four forms. (Vasudeva=half matrfi, aniruddha, ST= 
Pradyunma, = Sahkarsana). 
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This text shows that Sri Krisna has these forms also, and therefore, 
Balaclava and the rest are to be worshipped equally as Sri Krisna, for they 
are not different from Him. But then the word eva or “ alone ” occurring 
in the above text (Kjfisna alone is the highest God) would become useless! 
The word eva is not a redundancy, and the sfftra answers this objection 
by saying “ the result is separate.” What is that separate result? The 
removal of the obstruction which is caused by worshipping any other deity 
as the Highest. The worship of Krisna is the unobstructed means of 
salvation. The worship of other deities is the indirect means. The word 
era, therefore, serves a useful purpose, by removing this obstruction or 
mediateness, which is the natural consequence of worshipping other deities, 
without the idea of their being £>ri Krisna. Therefore, this being so, a 
person who has a love for the worship of Baladeva and others, may do so, 
provided he combines in his meditation all the attributes of Sri Krisna, if 
he is capable of doing so. Such worship is the direct cause of Mukti, 
but if he is not so capable, then he must worhip Sri Krisna alone, and 
not any other manifestation of Him, like Balar&ma, etc. 


Adhikarciua XX. 

Now the author commences a new topic, in order to teach that the 
aspirant must possess also the attribute of devotion to his guru, for one 
of the attributes of the Lord is that He is reached through the Guru. In 
the description of various Vidy&s or methods of Bhakti, it is said that 
Guru Bhakti is one of the conditions of success. In the £3vet. Up. VI. 23, 
it is said:— 

rraraj^T i srofc stof i 

cfcr 11 

“ If these truths have been told to a high-minded man, who feels the highest devo¬ 
tion for God, AND FOR HIS GURU AS for God, then they will shine forth, then they will 
shine forth indeed/' 

Similarly, in the Clih&nd. Up. (VI. 14. 2.) it is said: — “ a man who 

finds the teachers, obtains knowledge.” 

So also in Mnndaka Up (L. 2. 12.) it is said:— 

Let a seeker of Brahman, after he has examined (and thoroughly mastered the forces 
of the worlds, that are reached by the occult) works, acquire freedom from desires for 
them. For the uncreate world of Brahman, cannot be gained through the created worlds 
Therefore to know this, let him approach with folded hands, the Guru, who is inspired 
and dwells constantly in the eternal. 
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(Doubt.) Here aiises the doubt. Hoes the fruit accrue by merely 
studying the Scriptures with the Guru, or does it result from such know- 
ledge accompanied with the grace of the Guru. 

(Purva-pak$a.) The fruit results from the mere knowledge from the 
study of Scriptures. What is the use of the grace of the Guru ? 

[Siddhanta .)—The grace of the Guru is necessary, as is shown in the 
next sfitra. 

SOTRA III. 8. 44. 

ufrBu u ^ i * i as n 

SKi'nt Pradanavad, just as the gift of learning given by a teacher, through 
avour to his disciple, q* Eva, exactly, 3? Tad, that. Uktam, it is said. 

44. It is said that the attainment of Brahman is 
exactly as much the gift of the Guru, as the attainment of 
learning Scriptures from him—405. 

COMMENTARY. 

Accoiding to the extent of the favour of the Guru in imparting 
the means of obtaining Brahman, namely in imparting teaching which 
is the cause of attaining Brahman, to that extent depends the fruit of such 
attainment. It is not by mere study that Brahman is reached, but the 
kindly glance of the Guru is absolutely necessary for that purpose. The 
word Pra in the shtra indicates this grace of the Guru. The Lord Sri 
Kri§na himself has said so in the Gita (XIII. 7). 

Humility unpretentiousness, harmlessness, forgiveness, rectitude, service op the 
teacher, purity, steadfastness, self-control. 

Therefore the attainment of the Brahman is the result of that study 
which is accompained by the grace of the Guru. 


Adhikarana XXI. 

{Doubt.)—Is one’s own exertion stronger or the grace of the Guru ? 
(Ptirva-paksa.) —Without exertion the grace of the Guru will not be 
able to accomplish anything, hence one’s own exertion is stronger. 

(i Siddhanta .)—The above view is controverted in the next stitra. 

SOTRA III. 3. 45. 

ii r i * i s* n 

fgijf Lihga, of indicatory marks.. Bhuyastvdt, on account of the 

plurality. Tad, that (proof), Hi, because. Baliyah, stronger. ^ 

that or this. sny Api, also, 
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45. Owing to plurality of indicatory marks, the Grace 
of Guru is the strongest, but the others also (study, medi¬ 
tation, etc.) should he continued to be performed—406. 


COMMENTARY. 

In the Chhandogya Upanisad there is the story of a disciple of 
Gautama, called SatyakAma. Satyakama was taught Brahma-vidyA by 
certain Devas, who had assumed the forms of a bull, the fire, a flamingo, 
and a water-bird. Though he was taught by these Devas, he still prays to 
his Guru to teach him Brahma-vidyA (ChhAn. Up. IV. 9. 1-3.) 

“ Thus he reached the house of his teacher. The teacher said to him : * Satyak&ma V 
He replied ‘ Lord.’ 

“The teacher said : * Friend, thou shinest verily like one who knows Brahman. Now 
who has taught thee, a man or a Deva ? ’ He replied 4 Beings other than men, (have 
taught mo.) But, Lord, for my good, you should teach me.’ 

“Because even I have heard from exalted ones like you, that only such knowledge 
as is learnt from a regularly accepted Teacher leads to the highest good.’ Then he 
taught him the very same thing, and Satyakama suffered no harm, (though he had learnt 
from beings other than a teacher), yea,he suffered no harm.” 

Similarly in the story of Upakosala, who was a disciple of this 
Satyakama, we find the same fact reiterated. Upakosala was taught by 
the sacred fires, the mysteries of Brahman, but still he prays to his teacher 
to explain to him the doctrine of Brahman. (Chhandogya IV. 10. 1., the 
end.) 

“Upakosala, the son of Kamal&yana, dwelt as a religious student in the house of Sat¬ 
yakama J&bala. He tended his fires for twelve years. But though the teacher allowed 
the other pupils to depart, he did not allow Upakosala to depart.” 

“Then his wife said to him, * This student is quite exhausted with austerities, 
because he has diligently tended your fires. (But you have not taught him), and your 
fires even though so freli tended have not taught him. Now (at least) teach him,* But 
Satyak&ma, however, went away on a journey without having taught Upakosala. 

“ Then Upakosala, from sorrow took into his head to leave off eating. Then the wife 
of the teacher said to him, ‘student, eat. Why do you not eat?’ He said, 4 There are 
many desires in this man here, which go in different directions. I am full of sorrows, 
(and so have no room for food), so I do not take food.” 

“ Thereupon the fires said among themselves, ‘ This student has become ex¬ 
hausted through austerities in serving us properly. Now let us teach him/ Then they 
said to him. 

“ ‘Prana (power) is (lower) Brahman* KA (Infinite Power and Joy) is (higher) Brah¬ 
man; rha (Infinite Power and wisdom) is (also higher) Brahman.” * 

“ He said, ‘ I understand that Pr&na is Brahman; but I do not understand ka or 

KHA. 

“ They said, ‘ That which is ka is indeed kha: that which is kha is indeed KA. 
They, therefore, taught liim that the (lower) Brahman was Prana, and that (the higher) 
Brahman was the All-luminous (Visnu).” 
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ELEVENTH KHANDA. 

After that the Gfirhapatya Fire taught him, “ Brahman is Vast, the World-Guide, the 
Destroyer and the Eternal, As subjective Antarydmin (He is) the SPIRIT who is seen 
in the Solar Logos (by the illumined sage.) He is the ‘ SUPREME I AM,’ He indeed is 
the 4 SUPREME I AM.’ ” 

He, who knowing this, thus meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants 
do not perish, because we guard him in this world and in the other, whosoever knowing 
this thus, meditates on Him. 

TWELFTH KHANDA. 

Then the Anv£h&rya Fire taught him, 44 Brahman is the Protector of all, the Guide, 
the Supreme Ruler, the Joy Eternal. (As Self He is) the Spirit who is seen (by the 
illumined sage) in the Lunar Logos. He is verily the 4 SUPREME I AM, 1 ’ He indeed is 
the 4 Supreme I am.’ ” 

He who knowing Him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thus meditates on Him. 

THIRTEENTH KHANDA 

Then the Ahavaniya Fire taught him, “ Brahman is All-powerful, AU-pervading, the 
Luminous, the Sentiency.” (As Self, He is) the Spirit who is seen (by the illumined sage) 
in the Deva of lightning. He is the 4 1 am.’ He indeed is the i I am.' *’ 

He who knowing him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent. His dependants do 
not perish, because we guard him in this world, and in the other, whosoever knowing Him 
thus, meditates on Him. 

FOURTEENTH KHANDA. 

Then they said, 44 Friend Upakosala, (thus have we taught thee theoretically) the 
two doctrines about God, namely, that God is the 4 1 ’ (the inner ruler of all souls) and 
that God is the ‘ Atman ’(the AU-pervading cosmic agent.) But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.)” In time his teacher came 
back, and said to him 44 Upakosala 1” 

Ho answered “Lord.” The teacher said, 44 Friend, thy countenance looks bright 
as that of a person inspired. Now who has taught thee (a Deva or any lower entity)?” 
Upakosala said : 44 What (lower entity) can dare teach me, Sir ? Men and asuras hide 
themselves before thee. The (presiding Devas of) these (fires) verily taught me. They 
were (refulgent) like these, but unlike these (as they had hands, feet, &c.)” Upakosala 
spoke about the Fires before his teacher. The teacher said, “What, my friend, have 
these Fires told you ? 

Upakosala answered, 44 This (repeating all that the Fires had told him.)” The 
teacher said, 44 My friend, they have taught thee the knowledge about the World-suppor¬ 
ters, but I shall tell thee (the goal, the path and the method of meditation). As water 
does not cling to a lotus leaf, so no sinful act clings to one who knows Him thus.’ ’ 44 He 
said : i 4 Lord, tell me.” He said then to him. 

FIFTEENTH KHANDA. 

(He said). This person who is seen in the eye is the Self (called VAmana.) This is 
the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
Person resides in the eye) therefore, if any one drops melted butter or water on it, it runs 
away on both sides (and does not cling to the ©ye.) 
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The wise call Him the Samyadvfima (the Most Beautiful) because all objects of 
beauty enter into Him. All beautiful objects enter into Him who knows Him thus. 

He verily is called Vamani (the Giver of beauty), because He alone gives beauty to 
all. He who knows Him thus gives beauty to all (beings inferior to himself.) 

He is also Bh&mani (the Resplendent), for He shines in all worlds. Re who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremo¬ 
nies or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the Six-monthly piano to the Annual plane, from the 
Annual plane to the Solar plane, from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of Sarasvati, (from that they reach to the plane of the chief V£yu) who 
is her Lord and beloved of God. 

He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 

These texts show that there are many authorities to prove that the 
Grace of the Guru is the strongest element, in bringing about Mukti. 
“ But if this be so why should a man exert at all ? The grace of the Guru 
is all-sufficient.” One should, however, not fall into this mistake. For 
the texts also say that a man should have supreme devotion to God, 
(Yasya deve parabhaktih) and that he should study and meditate (Srota- 
vyah, mantavyah; and the rest. All these are necessary for attaining 
perfection. Hence says a Srnriti text:— 

S^nti 5T awT? asisrercn i 
?raiitr 11 

The grace of the Guru is the strongest. There is nothing stronger ihan that. Still 
study, mediation and the rest must also be performed in order to accomplish that (Release.) 


Adhikarana XXII. 

It has been established that the fruit is obtained by worshipping 
the Lord as qualified with attributes accompanied with the Grace of the 
teacher. Now the author reconciles those texts which are an apparent 
conflict with the statement above made. In the Gopala Tapani the sages 
asked Brahma, the lotus-born, about that being who is the object of adora¬ 
tion to all, from whom death is even afraid, etc. In reply to their question 
Brahma teaches that Sri Krisna possesses those all attributes and that 
the method of reaching Him is devotion to Him, which Brahma teaches to 
the sages. In the Uttar Gopala Tapani he further says:— 
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Since this is so, let him meditate on Him who is beyond Rajas with the idea “ I am 
he,” “ I am Gop&la.*' He obtains Moksa, he gets the state of Brahman, he becomes a 
knower of Brahma. 

(Doubt.) —Here meditation with non-difference is apparently taught 
by the phrase “ I am he.” Therefore arises the doubt. Is this meditation 
“ I am he” based upon the teaching that the supreme Self and the indi¬ 
vidual Self are identical in essence, or is it only a particular kind of 
meditation, a particular manifestation of devotion taught above and in 
which state the Bhakta identifies himself with the object of his devotion ? 

( Purva-pak?a .)—The opponent holds the view that the first alterna¬ 
tive is the right one, for the words of the Upanisad naturally lend them¬ 
selves to that view, and that Moksa is caused by meditating on the Great 
truth, that the individual Self is identical with the supreme Self. 

(i Siddhanta .)—The view is set aside by the next sutra, where it will 
be shown that Soham is a form of Bhakti only, and is not to be taken 
literally. 

sOtRA III. 8. 46. 

II \ I \ II 

Pfirva, of the former devotion.) Vikalpah, an optional 

form. ST3RTOTnf Prakaran&t, on account of the subject matter. Syfit, there 

may be. four Kriya, the acts of offering in pujA. IVUnasavat, like the 

act of meditation. 

46. This “ Soham” meditation is a form of the former 
( i.e ., it is a kind of Bhakti), because of the context, just like 
the mental forms of meditation and the physical acts (offer¬ 
ings in Puja and the rest, are hut modes of Bhakti)—407. 

COMMENTARY. 

This mental idea “ I am He ” is an optional form, and nothing more 
than that, of the “former” namely, of Bhakti. Why do we say so ? Because 
of the context. The opening sentences of the Gopala Tapani, after 
describing meditation and japa of Sri Krisna, thus defines Bhakti or 
Bhajana : 

Bhajana or worship means Bhakti or devotion to the Lord. It consists in having no 
desire, or rather in renouncing all desires of enjoying the fruits of good work, either in 
this world or in the next : and in fixing the mind In That (Sri Kpisna.) This is indeed 
true Naiskarmaya or Sannyasa. 

« This Bhakti being mentioned in the previous portion of the Upanisad, 
and being also mentioned in the concluding portion of it also (Sachchi- 
danand-aikarase bhaktiyoge tisthati) the middle portion “ Soham” cannot 
but refer to this Bhakti. Hence this text must be interpreted in con¬ 
sonance with the opening and the concluding portions of the whole 
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Upaniead ; and when so interpreted, it is found to he a peculiar mode of 
Bhakti, and not a different statement altogether, teaching the identity of 
the human soul with God. The Sutrakava illustrates this hy an example, 
“ Kriy&-inanasa-vat.” It is like acts of services and pftj&s, and mental 
meditation. As these acts of PQj ft and meditation are hut modes of Bhakti, 
so also the cry of the devotee “ I am He,” is also a particular mode of that 
very Bhakti previously taught. This mental condition 1 am He arises 
from the intensity of love, as well as from the extremity of fear. (As the 
Gopinis from the intensity of love cried out “ I am Krisna.”)^ Or as a 
man attacked by a lion, from the extremity of his fear says “ l am the 
lion.” The sense, therefore, is this. In the PGrva Tapani the question 
asked is “ Kab paramodevah, etc.,” Who is the highest God, etc. ? The 
sages asked Brahma about the nature of that transcendental substance, 
who possessed the attribute of being the object of adoration to all, who 
destroys the cycle of birth and death for His devotee, who is the refuge of 
all and the cause of all. Brahma being thus asked, replies by saying Sri 
Kfifjna is the highest God, who possesses all these attributes, which the 
sages have enquired after ; and then he further teaches that he who medi¬ 
tates on Sri Krisna, recites His mantra and worships him, becomes 
immortal, and by such Bhakti the man loses the fear of the world. On 
being so taught, the sages again asked Brahma what is the form in which 
Sri Krisna should be meditated, what is the particular mantra which 
should be recited, and what was the mode of worshipping Him ? Here 

the question evidently relates to an object of devotion and the method of 

that devotion. Being thus'questioned Brahmi teaches the form'.of Sri 
Krisna which the devotee must meditate upon in the verses beginning 
with “ The cow-herd of the colour of. cloud standing under the kalpa tree, 
etc.” Having thus described His form and essential nature together 
with His companions (the cow-herd, the cow-mates and the cow) Biahina 
next describes the mantra that one must constantly recite in his japa, 
and then he says that the worship of Krisna consists in devotion to Him, by 
which a man discards the fruit of all works to be enjoyed here or in the 
next world, and which consists in renunciation of all such fruits; and such 
fixing of the mind on the Lord is true Sannyasa. In other words, 
Brahma teaches three things to the sages in answer to their three questions. 
(L) The form which must be meditated upon, (2) the Mantra which must 
be recited in the japa and (3) the most important of all, he gives the 
definition of Bhajana, as Bhakti in these memorable words 
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desirf or !aTh^ W ° rShiP “ eanS ® bWI ° r deV ° fc! ° n t0 the Lord - » insists in having no 
this world or in tL r nevr C A g d aI1 fl deS,re °* enj ° yiDg the fruits of good work, either in 
true Naiskarmya or Sannyasa? “ ^ *** ^ ^ ( * ri K -"?P a -> This is indeed 

nhiVt-^M <J< t fl, ' eS Bh8kti a " d deSOribes it8 naturs - After thus deflning the nature of 

prefixed To teaehes the silent recitation of the Mantra with the syllable Om 

EX tea thafc tho resuit ° f such japa u *■***. *»°f 

is shown Mantra ’ °° nSiSting 0f five worda > P reflxed with the syllable Om, 

e or is own form ; therefore let the person desiring Mukti recite it 


• » NOt ^' Wlth . the syllable Om. the mantra would become Oin Klim Kfisndya, Om Gov- 
rnd&ya, Om Gopijanavallabhaya, Om svaha Om. 

Having tlms shown the result of this japa, the Upanisad goes on to 
say 

f HrTcf 

“ I worship with the highest praise that one Govinda, whose form is existence, 
knowledge and bHss ; whose mantra consists of five words; who is seated under tho 
heavenly tree in Bfindfiban, along with the Maruts. M 

Having thus shown that a man by meditating on Krisna gets 
knowledge and happiness, the first part of Gopak Tapani ends with the 
statement “ Therefore K r kna is the highest God, let one meditate upon 
Him, let one recite His mantra, let one love Him, yea love Him. Om tat 
sat.” 

Thus an analysis of the whole of Gopala Purva Tapani Upanigad 
shows that it begins with declaring that Kjkna is the highest God, and 
ends with that declaration. The whole thesis of this Upanisad' is to 
teach the greatness of Krisna, and His worship, as the only means of 
getting Mukti. 

It does not show that the Jivas who have to worship Krisna are 
identical with Him. An analysis of the second part (i. e., of) Gopala 
Uttara Tapani (in which occurs the phrase “ J am Re would lead any 
reasonable man to the same conclusion as above, in spite of this stumbling 
block of Soham Asmi, I am He. We now proceed to analyse this Upanisad. 

Once the cow-maids of Brindaban asked 3ri Krisna, Who was 
the fittest person whom they should feed with alms ? K f isna replied 
that Durvasas was such a person, who lived on the other side of the 
\ amuna. They asked Him “ How are we to cross it ?” Krisna said “ you 
will walk over it by saying to it, “Krisna is a celibate.” The cow-maids 
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did so, and crossing the river, went to the hermitage of Durvasas, and pre¬ 
sented all the delicious dainties that they had brought for Him. And the 
sage did full justice to the viands. Being highly pleased, lie blessed them, 
and then they asked him. “ Bow are we to return ? ” He said, “ walk 
over the waters of the river saying that Durr am is a fasting sage.” The 
cow-maids perplexed, making Rad ha their spokesman, enquired from him 
the meaning of these dark sayings—how Krisna was a celibate, and how 
Durvasas was a fasting sage. Then Durvasa explained to them the 
mystery of the Great Self of Sri .Krbna, beginning with the following 
words“ This verily" is Sri Ki itna, about whom you have asked, who 
is the cause of the subtle and the gross body, etc.” He taught them, that 
Sri Kjibiia was the cause of all, that His nature was to willingly 
submit to those who loved Him with sincere and disinterested affection ; 
and that He is the eternal beloved of such souls. Then the cow-maids 
asked him about the birth, deeds, the Mantra and the various places of 
manifestation of Sri Kri§na. And the sage tells them these, commencing 
with the following words:— 

“ In the beginning was God NArdyana alone, in Whom these worlds are interwoven. 
From the lotus of his heart arose Brahma, the Creator of the world. Brahma asked Him 
who is the highest and best of all avatfiras with whom all the worlds and the Hevas are 
• satisfied, by remembering whom they cross the cycle of births and deaths, and how is this 
avatara, the Brahman ? 

To him replied the God Narayana, “As there are seven cities on the summit of the 
Meru hill where dwell those who have performed good deeds, with the desire of getting 
reward ; so there are seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best is the city of Gopala, the manifested 
Brahman. This city is Madhura. 

Then Narayana describes this sacred Madhura, surrounded by various 
groves and gardens, forests and bowers and protected by the Chakra of 
the Lord, And then he says, “ Sri Hrisna dwells in this city, accom¬ 
panied by His three powers, and four glories (Balarfima, Aniruddha, 
Pradyumna, and Rukmini) who represent the four letters of the syllable 
Aum. Then He adds :— 

Since Ho is so, salutation to Him, who is above Rajas. Let a man thinking that “I am 
He,” meditate “ I am GopSla.*' 

This teaches a form of meditation—the meditation of unity between 
the worshipper and the worshipped, and shows that such prayer of union 
is also a cause of Mukti. Thus this teaching “ Soham, Gopaloham ” does 
not declare the absolute identity of the individual soul with the Supreme 
Self, but that a more reasonable interpretation of this text is that it teaches 
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a particular kind of devotion, similar to those taught in the preceding 
portions of this Upanisad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there comes a stage in devotion, 
when the saint cries out “ I am He,” “ I am Brahman.” All these expres¬ 
sions are occurrences of God-intoxicated souls, and are not to be taken in 
their literal sense. Expressions like these, found in other Upani^ads, like 
the Taittiriya and the rest, declaring non-difference, must be understood in 
this sense, namely, as expressions of persons saturated with Brahman and 
possessed by Him. This is possible only where there is difference, and 
not where there is absolute identity. This has been explained before also. 

The author now gives another reason for holding that statements 
like “ I am He, ” are merely expressions of particular mental modes of the 
devotees, and they should he so understood ; and that they do not teach 
the absolute identity of the human soul with the supreme Lord. 

SUTRA III. 8. 47. 


II ^ I \ I Svs || 

Atidesat, on account of comparison. Cha, and. 

47. And on account of comparison (made in tlie 
Gopala Uttara Tapani between the Lord and His Bhaktas, as 
that of a father and his sons, the human soul is not identi¬ 
cal with the Supreme Self)—408. 

COMMENTARY. 

In the same Upanisad (Gopala Uttara Tapani) the Lord addressing 
Brahma, says: — 

*ror ft ^ i 

qsn flrciTsfogtiftss ?r«rr wit wr ftro: ii 

As thou art surrounded by Thy sons (Nfirada and the rest, and art happy in their com¬ 
pany), as Rudra is surrounded by his hosts, as I am constantly accompanied by Sri, so 
verily My Bhaktas are dear to me. 

This verse may also be translated thus :— 

As Thou with Thy sons art dear to Me, as Rudra with His hosts is a constant object 
of My solicitude, as Sri is ever impartible from Me, so is My devotee dear to Me. 

This shows that as the lotus-born Brahma and the rest are accom¬ 
panied by their sons, etc., so the Lord is always accompanied by His 
Bhaktas and He loves them very dearly. The word “ and ” implies that 
the next verse also should be considered in this connection. 

9 mu i 

to ipjcn* II 

vailWW TsmT R3T hTSTJu'3FF«rT | 

& grRt WfrT ^ snrHT* II 
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“ Let My beloved meditate constantly on the esoteric meaning of My 
form as described above, such as My crown is kutastha, etc. Thus be attains 
release, becomes free and I give myself to Him.” Thus this Upanisad 
shows that the devotee is the eternally beloved of the Lord and that as lie 
has entirely given himself to Him, the Lord has also given Himself to him. 
Now this eternal loving and reciprocal gift is impossible if the devotee 
were identical with the Lord. Therefore expressions like “I am He,” “I 
am Gop&la ” (Analliaq), “ I am the true ” indicate that they are different 
modes of Bhakti. Tims should be explained the “ Soham ” expressions 
found in other Upanisads like Rama T&pani, etc. 

Thus it has been established that release is to be obtained from the 
worship of the Lord accompanied by the Grace of the Guru. There can 
be no objection to this proposition. 


Adhikarana XXIII. » 

Vidya of meditation preceded by the study of Scriptures. 

The author now tries to show more clearly that the release is to 
be obtained by such Vidylt. Expressions like “ Knowing Him verily one 
goes beyond death,” “There is.no other path to walk upon”—(£vet. 
Up. III. 8). Similarly, in Purfisa sukta, “ knowing Him verily one be¬ 
comes immortal here.” Such expressions show that it is by knowledge 
that one gets immortality. 

(Doubt.)— Here arises the doubt, What is the direct cause of Mukti ? 
Is it the performance of the ritualistic acts which lead to Mukti ? Or is 
it the performance of such acts accompanied by Vidya as defined above ? 
Or does it depend on Vidya alone, independently of Karma or ritualistic 
acts ? 

(Pfirra-paksa .)—The Pfirvapaksin maintains that Mukti depends upon 
the due performance of the ritualistic Karmas, and he refers to the 
six aphorisms commencing with III. 4. 2-7. On the strength of these 
aphorisms, he maintains that Vidya is secondary or rather it stands to 
Karma in a supplementary relation. The Pdrvapaksia further says, if 
Karmas alone are not the cause of Mukti, then Karmas plus Vidya lead to 
Mukti, and that none of them singly has the power of giving release. Thus 
he takes his stand on the first two alternatives. In support of his proposi¬ 
tion that the combination of Vidy& and Karma is the cause of Mukti he 
refers to the following slloka:— 

Trfcf: i 

5R%RTWli JJrRt iTWfrT JTRSJ5 II 
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As the birds move in the sky with the help of both their wings, so a man becomes 
Mukfca by the conjoint help of Karma and Jn&na. 

The Purvapaksin further says that Mukti may depend upon Vidya 
alone, because of the text above quoted. For all these reasons he affirms 
that the true cause of Mukti is indeterminate. It may be Vidyfi, it may 
be Karma or it may be a combination of both. 

(Siddhanta .)—The following sfitra refutes this view, 

sCrTRA III. 8. 48. 



fsrihr i u ^ \ \ i n 

NOT Vidya, the devotion accompanied by knowledge. Eva, indeed, 
g Tu, verily, undoubtedly. ^ Tat, about. NirdhdranAt, being 

asserted. 

48. Vidya alone is verily the cause of Mukti, because 
Scripture mentions it exclusively---409. 

COMMENTARY. 

The word tu is used in the shtra in order to remove the doubt 
above raised. The VidyS, alone is the cause of salvation and neither 
Karma nor the combination of Karma and Vidya. Why do we say so? 
Because of the assertion in the Scriptures;—(Svet. Up. III. 8.) cTTUT 
By knowing Him alone one gets Mukti. 

In the above, the particle eva “ alone ” indicates that the Vidy& and 
Vidya only leads to Mukti. By the word Vidya is meant here devotion 
preceded by knowledge. The word ViditvA of the above text, there¬ 
fore, means “ by being devoted to Him, having fully known His essence.” 
That this is the true meaning of the root Vid, to know, when used in the 
Scriptures, we find from other passages also. Thus the well-known passage 
of Brill. Up., Vijfiaya prajham kurvita “ after knowing, let him practise 
wisdom,” where the word wisdom means the same thing as Vidya, and the 
sentence means after knowing Him “let one practise devotion.” The 
Smfiti also uses the word Vidya in both these senses of knowledge and 
devotion. Thus in the sentence, Vidya kutharena sitena dhirah “the 
wise one with the sharpened axe of Vidya.” Here the word Vidy4 evi¬ 
dently means .knowledge. Similarly in the Gita IX. 2, the'word Vidyft 
is used in the sense of devotion. tR4ja vidya, raja guhyara, etc.) 

Tn fact the word Vicly&, when used as a general term, denotes both 
knowledge and devotion, but when used in a restricted sense, it means 
devotion only. It is like the words Kaurava and Miinatnsaka. When 
used in a generic sense, Kaurava includes the sons of Dhritarastra and 
of P&ndu, but when used in a restricted sense, it means only the first class 





and not the Pandavas. Similarly, a Mfm&ipsaka in a general way means 
one who knows the Mimamsa, whether it be the Purvamimaihsa of Jaimini, 
or the Uttara MimAmsA of Baclarayana. In this generic sense a Vedantin 
knowing the Vedanta sfitra is also a Mimamsaka ; but in the restricted 
sense, the followers of Jaimini, who study the Karma Mimamsa are only 
called Mimamsaka and not the Ved&ntins who study the Brahma Mim&msa. 

This Moksa, moreover, is brought about by the direct perception of 
the Lord as an external object, namely, by the perception of the Lord in 
the same way as one sees an object which is exterior to himself. So long 
as this external visual perception does not take place, there is no salvation. 
Therefore, the author says in the next sutra :— 

StJTRA III. 3. 40. 

II ^ I ^ I 35. II 

Dar^anat, it being seen in the scriptures. ^ Cha, and. 

49. And this Mukti takes place by seeing the Lord 

—410. 

COMMENTARY. 

In the Mundaka Up. II. 2. 8, we read as follow :— 

qrRT it d 11 

The fetters of the Jiva are cut asunder, the ties of Lifigadeha and 
Prakj'iti are removed, (the effects of all) his works perish, when He is 
seen who is Supremely High : (or when the Supremely High looks at the 
Jiva.) 

This clearly shows that Mukti is the result of the direct vision of 
the Lord. The word “ seeing ” is not used here in a figurative sense, 
hut means seeing the Lord like any other object of perception. 

If this be so, then it contradicts those Scriptural teachings which 
declare that release is from Karma ; or those teachings which assert that 
Mukti is obtained from the conjunction of knowledge and action, Jfi&na 
and Karma. This objection is answered in the next sfitra. 

SflTRA III. 3. 50. 

* 5TT^: l\ \ \ \ | *© || 

^ruti-adi, of the Vedas and others. Baljyastvat, on 

account of the stronger force. % Cha, and. s*, Na, there is no. Badhah 

refutation. 
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50. The texts quoted by the Purvapaksin are not 
competent to set aside the texts which declare that Mukti 
is by Vidya alone, because the direct texts of the &ruti to¬ 
gether with those passages which are indicatory or which 
give some reason, are more powerful than the texts of the 
Purvapaksin—411. 

COMMENTARY. 

By the two texts quoted by the Purvapaksin, it is not possible 
to set aside the operation of the texts which declare that it is # by Vidya 
alone that Mukti is obtained. (The two texts of the PQrvapaksin are 
given in sutra 111. 3. 48.) Why do we say so ? Because the texts of 
the Vedas are stronger in force than the Smriti texts quoted by the 
Ptirvapaksin. Such weaker texts cannot set aside the stronger texts of 
the Sruti. The Srutiuses the exclusive particle eva, (tam eva viditva) 
to indicate that it is by Viditva or Vidya alone that Mukti is obtained. 
This strong text of the Sruti overpowers the weaker texts. This text 
is the strongest by reason of the word ‘eva’ in it. r Ihe word adi in the 
sutra indicates that reason and characteristic marks are also in favour of 
VidyA being the cause of Mukti. The scriptures give characteristic marks 
or suggestions indicating that Vidya alone is efficacious. Thus the follow¬ 
ing text :— 

itffq 5*1^; it 

“ The king India though He had offered one hundred Asvaraedlia 
sacrifices, yet he was not satisfied with himself and approaching the ador¬ 
able Brahma, said to Him—“ Neither by sacrificial works nor by riches, 
nor by any other means like these can one see the highest joy, there¬ 
fore tell Thou unto me the great truth.” 

(This shows by suggestion that Vidya alone is efficacious and not 
Karma.) Another text says, Nasty akritah kritena, the eternal is never to 
be obtained by the transient means. This gives the reason why Vidya 
alone is efficacious. Mukti is an akritah or non-manufactured or eternal 
thing. And, therefore, Karmas which are kritas or products cannot give 
Mulcti. 

As regards the six sfitras III. 4. 2-7, quoted by the Purvapak- 
§in, they do not represent the view of Badarayana but of Jaimini; and 
the Sutrakara bimself refutes tbe opinion of Jamini in bis subsequent 
sfitras beginning with III. 4. 8-14. 
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Adhikarana XXIV. 

Now the author shows that Mukti is to be obtained with the auxi¬ 
liary help of holy men. In the Tait. Up. I. 11. 2., it is said— 

Let the guest be a God to Thee. , 

(Doubt .) — Is the worship of the holy men a cause of getting Mukti 
or not ?. 

(Pirva-palvia .)—The opponent’s view is, What is the use of worship¬ 
ping the holy men when Mukti is to be obtained by the Grace of the 
Guru added to the worship of God ? The good men or Sat are not means 
of Mukti. 

( Siddhanta .)—This view is set aside in the next shtra. 

sOTRA III. 8. 61 . 

II \ l ^ I M u 

Anubandha-Adibhyah, from the corresponding injunction (to 
worship the great souls) and from others 

51. From, the express injunctions (for worshipping 
the great souls it follows that that also is an auxiliary to 
Mukti)—412. 

COMMENTARY. 

The word “ anubandha ” means the injunction about the worship 
of the Great Ones. That Is to say, worshipping them as if they were 
Devas. By such worship also they become gracious and Mukti is obtained. 
If the worship of the Holy Ones was not an auxiliary to Mukti, then the 
Sruti would not have said “ Worship the guest as a God,” Atithi devo 
bhava. The word “ guest ” here means the Holy and the Great One. In 
the Bhagavata Parana also we find the same teaching given by Jadabha- 
rata to Rahugana V. 12.12. 

^ ^Tfcr r tt i 
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This attainment of Mukti cannot be had without the service of the Great Ones (lit., 
without anointing one’s self with the dust of the feet of the holy ones) for this knowledge 
is not to be obtained by austerity, O Rahugana! Nor by sacrificial offerings, nor by 
gift of food or houses, nor by the study of the Vedas, nor by the worship of water, 
fire or the Sun. 

The Lord has Himself said so to Uddhava in the same (XI. 12. 1-2): 

bsroftr wt osr =ar i 

Jr ii 

4cilP i ^T^FT M441 *WD I 

% *TTH || 

I am not constrained so much by the practices of Yoga or the study of S&nkhya, or 
by the recitation of the Vedas, or by the performance of penances or by renunciation, or 
by acts of sacrifices, charity and public utility, or by alms, or by fasts or worship of 
devas, or recitation of secret mantras, or by visiting sacred pilgrimages, or by the rules 
of restraint and religious observances ; so lhuch as I am constrained by the company of 
the Good which destroys all other evil companionship. 

Here the Lord, even after revealing His own mystery to Uddhava, 
ends by saying that the company of the Good (Satsafiga) is the highest 
means of constraining God, namely, of reaching Him easily. Therefore, 
Satsahga is one of the secrets of saclhana or practice by which a man 
may reach God. 

The word “ &di,” “ and the rest,” means that going to sacred pilgrim¬ 
ages and not abusing worshippers of Gods other than Hari, are also to be 
included, in the meaning of the word Satsafiga, as we find from the 


|| (Bh&gavata Parana.) 


FJTcp foPTT* 


fcTt it (Padma.) 

A person w r ho serves (the Masters) and lias faith gets a taste for the narrations of 
the life-history of Vasudeva. This taste is acquired, O Brahmanas! by serving the 
Great, by visiting sacred places of pilgrimages. Hari should bo worshipped alone as the 
Highest God, Supreme over all Devas and Rulers of Jlevas. Nor must such a oue look 
with contempt upon gods like Brahm& and Rudra, etc. 

Note.— See Nfirada Bliakti Sfitra S. B. H., Vol. VII, p. 18 and 19. 

The Pflrvapaksin says, it is through the grace of God that one gets a 
Guru and the companionship of the Good ; therefore, why not say that the 
grace of God alone is the cause of Mukti. Even the good luck (Adris(a) 
is also caused by the Lord, and cannot be said to be the cause of getting 
the Lord. In fact, all human motives and inclinations are caused by the 
Lord, as has been proved in the previous Stltra II. 3. 39. Therefore, to 
imagine that the grace of the Guru and of the good men is also a cause 
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hajya.] 


of Mukti is a redundancy, for when the grace of God is obtained, there is 
no necessity of any other person. 

To this objection we reply, it is perfectly right that God Himself 
is the cause of the grace shown by the Guru and the Great Ones still these 
persons must also be considered as causes, though mediate ones. This 
has been explained in Shtra II. 3. 40 and the rest. The fact is that the 
Lord Hari, who is a slave to His devotees, confers His power of granting 
grace to such persons ; therefore, such persons (the Guru and the Great 
Ones) may be considered as independent agents in showing grace to 
others. When a man has the good fortune of obtaining the grace of 
these Holy Ones, then the Lord also shows grace on such a person. Thus 

all texts are harmonised and conflict removed. 

Note .—The following sfttras of N&rada show the same :— 

But love of God is possible on the abandonment of all sensible objects and of every 
attachment to them—35. 

(That arises also) from its cultivation without remiss, or from unflinching adoration 
of God—86. 

(That springs also) from listening to and singing of the virtues and attributes of 
the Great God in society—37. 

But that is obtained, principally and surely, by the grace of the Great Ones, or, in 
other words, from the touch of divine compassion—38. 

Companionship of the Great is, again, difficult of attainment. It is hardly possible 
to assign how and when men may be taken into the society of the Great. But once 
obtained, association with the Great Ones is infallible in its operation—39. 

And companionship of the Great is gained by the grace of God alone—40. 

Because there is no distinction between Him and His man—41. 


Adhikarana XXV. 

{Doubt .)—Now arises the doubt with regard to the text of the 
Chhand. Up. III. 14. 1. 

3 TO ^3 sfjrprsr. 3 ^t srsrf<r, cr^cr 

Because a man is a creature of faith, as is his faith in this life, so -will be his 
condition in the next after death. So let him generate full faith (in the Lord.) 

This -worship of Brahman is of different modes, according as it is 
pure worship of Brahman, or is accompanied with meditation on the 
Guru and the Great Ones. The question is, do these different modes of 
meditation lead to the same fruit or are their results different ? Is it the 
cause of the different perception of Brahman in Mukti, by the devotees 
who had come through different paths ? 

(Piiwapaksa .)—The Purvapaksin says, there is no difference in the 
perception of Brahman, by the devotees, in Mukti. Though they had come 
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by different paths, their perception of Brahman is uniform, just like the 
perception of travellers coming to the same city, through different direc¬ 
tions. Though they come by different roads, they see the same city. 
They do not see different cities, merely because they had come through 
different roads. That their conception is uniform, is proved by the 
$ruti also. We have in the Mundaka Up. (111. 1. 3.) that on attaining 
Mukti all the Jivas get similarity. 

When the Jiva sees the golden coloured Creator and Lord, as the Person from whom 
Brakmff comes out, then the wise, shaking off virtue and vice and becoming free from 
Avidy&, attains the highest similarity. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on which they have come up. 

(iSiddhanta .)—This view is set aside in the next sfitra, which shows 
that the vision of the Lord, obtained by the devotees in Mukti, differs 
according to the paths on which they have come up. 

SUTRA III. 8. 52. 

n * I \ i v* u 

5,331 Pr aj ft a, cogniimn, perception. Antara, the other, the different. 

Prithaktvavat, according to the variety of, or the difference in. 
Dristih, the direct seeing of Him, by the devotees. ^ Cha, and. %% Tad, that. 

Uktani, is stated. 

52. Like the difference between the two sorts of 
knowledge mentioned in Brihad. Up. IV. 4. 21, there is 
difference in the perception of the Lord, by the different 
devotees, in the state of Mukti. And this has been expressly 
mentioned in the Chhandogya texts—413. 

COMMENTARY. 

In the sentence Vi j hay a prajh&m kiirvita (after knowing Him let 
him practise wisdom, B r ihad Up. IV. 4. 21), we find two sorts of know¬ 
ledge, one called Vijfmna or knowledge and the other is called Prajrift or 
wisdom. The first is intellectual knowledge obtained from the study of 
the words of the Scriptures But the other called Bra j ha or wisdom 
means devotion. This differs from the first, for the one is a mere intellec¬ 
tual conception, the other is an intuitional I'ealisation. As theie is this 
difference between the intellect and the intuition, so there are different 
kinds of intuitions also,—beatific vision obtained by the worshippers of 
the Lord is not same for all. Visions differ, according to the attitude of 
the worshipping souls. This has been asserted in the text of the Chhand. 
Up. mentined above ; namely, there is a difference in the state of Mukti, 






according to the Kratu or faith of the devotee. Thus it follows that the 
vision of the Lord differs according to the nature of meditation on Him. 
And that, after such vision, there comes final Mukti. The similarity 
spoken of , in the Mundaka Up. consists in this, that all have the vision 
of the sam,e Lord, though He appears in different aspects to different 
devotees. In other words, all see tlie Lord called Niranjana, free from 
all veils of M&ya, but that does not mean that Lord does not appear in 
different aspects, to the different devotees. 

(Objection.)— Admitted that this is so, your argument is still faulty. 
You say that without Vidy£ or devotion, there is no vision of the Lord ; 
and without such vision, there is no final emancipation. Both these pro¬ 
positions are untenable, because during the time of the manifestation of 
the Lord on earth, as an Avatara, He is seen by persons who have no 
devotion ; and even after such seeing, all who see Him do not get Mukti. 
All who saw Krisna or Rama did not get Mukti. This objection is next 
answered. 

SflTRA III. 3. 53. 

r{ Na, there is not (the power of liberating.) Sam&ny&t, due to 

similarity, srfr Api, even. Upaiabdheh, of the seeing, or perception. 

Mrityuvat, just as in the case of every kind of death, qr Na, not. Hi, 
because. Loka-apattih, the reaching to the other worlds. 

53. As death, common to all, (does not mean Mukti) 
but only attainment of any particular region of enjoyment, 
so Mukti is not attained by an ordinary or common vision of 
the Lord, obtained by every being (when the Lord incar¬ 
nates on earth as an Avatara)—414. 

COMMENTARY. 

The word “ also ” lias the force of exclusion. That vision which is 
obtained in a general way, namely, which is common to all, at the time 
when the Lord descends on the earth and assumes a physical form, is not 
the cause of Mukti. As death, which is common to all, is not the cause 
of Mukti, though to^the Jlvanmukta, death means Mukti. But is then 
there no good result even in this ordinary seeing of the Lord, when He 
comes as an Avatara ? Do those persons who see the Avatara get no fruit 
at all? Yes, they do. It is not Mukti, hut attainment of higher spheres 
of heavenly joy. Thus as the Vidyadliara Sudarskna saw the Lord in 

a general way and got heaven, or just as the king Nirga also got heaven 
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by such seeing. If you say that getting heaven is Mukti, then the sutra 
replies “ Na hi,’’ not so. Getting of higher spheres is not Mukti. The 
Smriti is also to the same effect. In the Narayana Tantra, we also find 
the following^ 

“ From the ordinary perception of some one form, different celestial regions are 
reached, hnt final release comes from the perception to which he is specially entitled; 
and there is no doubt as to this, that the soul attains Mukti (release) on obtaining the 
perception of Brahman, for which he is eligible.” 

' The sense is this, the vision is of two sorts—the vision of the Lord 
as enveloped in Maya, and vision free from such MayA. The first sort 
of vision arises when there is great merit of Punyam. Through such 
vision a man reaches heavenly regions: but the second sort of vision, 
which is obtained only through theosopliie knowledge or Brahma-Vidya, 
the subtle body called the Lifiga deha is destroyed, the man becomes the 
beloved of the Lord, has His vision and sees Him as consisting of intelli¬ 
gence and bliss, free from all M&ya. It is this vision, so produced, which 
causes the final Mukti. Thus every thing is reconciled. 

It is said, that even the enemies of the Lord, killed by the Lord, get 
Mukti at the very moment of their death, when they are just killed by 
Him. How is this? Such persons get final Mukti, because their Lifiga 
deha even is destroyed, by the mysterious touch of the sacred weapons of 
the Lord, as they strike at Him. When the Lifiga deha is once destroyed 
thus, at the very moment of death, his attitude of mind instantly changes 
from hostility to Him to love for Him, and he at his last moment sees the 
Lord, as the object of greatest endearment and love, and because he sees Him 
so, he gets Mukti. (The Mukti is not obtained, because he is killed by the 
Lord, but because his Lifiga deha even is destroyed, and he sees-the Lord 
in His true glory, with unclouded vision, full of love.) If this were not so, 
it would contradict many texts (declaring that love of God and not hatred 
of Him leads to Mukti.) 

Adhikarana—XX VI. 

This section is commenced, in order to strengthen the view, that 
Mukti is obtained by the vision of the Lord, through devotion. In the 
Mundaka and Katha Up. we find (Mund. III. 2. 3.): 

5iT*rRtvHT sRsr^r cswft ksrar *t i 

vWIW#? mew faflet erg || 

Thia Self cannot be gained by dissertations (devoid of devotion), nor by (mere keen) 
intellect, nor by much hearing. It is gained only by him whom the Self chooses. To him 
this Self reveals His form. 
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(Doult .)—Here arises the doubt, does the beatific vision depend upon 
the choosing of the Lord, or is it the effect of devotion joined with dis- 
passion and knowledge ? 

(Pttrva-pahsa .)—The opponent maintains that it depends merely upon 
the choosing of the Lord, as the above text shows. This is set aside in 
the next sutra. 


StlTRA III. 3. 54. 




Pareiia, by the statements immediately following. ^ Cha, and. 
^abdasya, of the word. cTrfs^ 5 ? Tfidvidhyam, being in reference to it, having 
the same import, namely, denoting the attainableness of the Lord through 
Bhakti. BhOyastvar, due to pre-eminence, g Tu, also. Anu- 

bandhah, the corresponding injunctions : the exclusive mention. 

54. When read with the verse immediately following, 
the words here also denote the same. The exclusive men¬ 
tion of choice is because of its pre-eminence—415. 

(The-words expressing that the Lord can he seen only by him whom He chooses, 
when read with the verse) immediately following it, (mean one and the same thing, namely, 
He is obtained by Bhakti preceded by knowledge.) The choice is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 


COMMENTARY. 


The words of the above texts, though apparently meaning that Lord 
is to be obtained only by him whom the Lord chooses, yet they really 
mean to teach that He is obtained through devotion, and this is shown by 
the next verse immediately following it, and by other texts also. The 
above verse, therefore, does not mean that the vision of the Lord depends 
upon the arbitrary choice of the Lord. In the immediately following 
verse it is said :— 

^jtcht £rcirr asrom i 

This Self is not to be gained by one who is destitute of power, nor by the heedless 
nor by one who performs penances not countenanced by scriptures. But the wise who' 
strives after Him by those means (by sravana, manana, etc., coupled with Bhakti, while 
praying always for grace) obtains Him and then for him (these become helpful.) To Him 
this Supreme Self manifests in the home of Brahman (reveals Himself through VSyu.) 

This shows that the methods or upayas or seeing Brahman are 
power, heedlessness, etc., mentioned here. Bala or power here means 
Bhakti or devotion. As is said in another verse :—“ They control me by 
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devotion as faithful wives control their husbands.” Similarly, in the Gita, 
(VIII. 22 .):— 


gsw sr to m$ wrzn svtosffw i 

TOIRnSITft *Jrlri?T ctcf^ || 

He, the highest Spirit, O Partha, may be reached by unswerving devotion to Him 
alone, in whom all beings abide, by whom all This is pervaded. 

Similarly, in Katha Up. II. 23 and 24:— 

^T'tfJTTrlTT I 

iirt fa wrr cnjps ii 

The Atm& is not to be obtained by many explanations, nor by the intellect, nor by 
much learning. He whom alone this Atma elects, by him is He obtained : for him this 
Atm& reveals His own nature. 

^ftarerreiFrii- * sunf^n i 
snfa 11 Ry u 

He who has ceased from evil deeds and is controlled (in senses), concentrated (in 
intellect) and controlled (in mind) obtains this Atma through the knowledge (of Brahman.) 

Note .—This shows that sama, datna samfidhfina, &c., are also means of knowing the 
Lord : for His grace would naturally fall on such a person. 

This second verse of the Katha, immediately following the first, 
qualifies it, and shows that practices of devotion are not useless. It lays 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His choice. They are (1) cessation from evil deeds, (2) control 
of the senses, (3) concentration of thought, (4) control of mind. Thus the 
verse about choice, which occurs both in the Mundaka and the Katha 
Upanisads, must be read with the immediately succeeding verses in each 
of these Upanisads ; and when so read, it will appear, that the choice 
of the Lord is not an arbitrary and capricious thing, but a well regulated 
selection of Jivas, having regard to their devotion, etc. Therefore, the 
choice here means selection made by the Lord, owing to the devotion of 
the elected, for thus can the two verses of this Upanisad be harmonised. 
Moreover, the first verse means that the Lord is to be obtained by election 
alone, no one can get Him whom He does not elect. And He does not 
elect any one who does not love Him, but only those who are His beloved, 
and who love Him in return. Those are the beloved of the Lord, who 
have devotion to the Lord, and not those who have no such devotion. 
Thus ultimately devotion is the cause of Lord’s election. The Lord 
Himself has said so in the Gita, VII. 17 :— 

fs^T ^ sr jto finis II 

Of those, the wise constantly harmonised, worshipping the One, is the best; I am 
supremely dear to the wise, and he dear to Me. 
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So also in the Kaivalya Up., verse 2, Brahmii says to Aivalfiyana:— 
£$raddh&-bhakti-dhvana yogad avehi, “ try to know Him by the combined 
practice of meditation, devotion and faith.” 

The texts like these show that the knowledge of Brahman is obtain¬ 
able by Bhakti. If this were not so, and if only those could know Him 
whom Brahman chose to reveal Himself, then the Lord would be open 
to the charge of partiality and favouritism. 

If this is so, why does the text say “the Lord reveals Himself 
to those only whom He chooses so to reveal ”? The answer to this 
is given in the last words of the Sutra, bliu vast vat tvanubandhah. The 
exclusive mention of choice is to indicate its greatness. The choice is 
the immediate cause of Divine vision. It is the last in the link of causes 
that lead to Divine vision, and it is the greatest of such causes, and 
therefore, it is mentioned as the exclusive cause of the Divine vision. 
The gradation of causes is as follow: first comes keeping the company 
of the righteous and good men, and serving them. By such company 
and service, there dawns the knowledge of the essential nature of one’s 
own Self and of the Divine or Supreme Self. Then comes Vairagyam 
or a total disgust for every thing of this world, and of the next ; with a 
yearning to reach the Lord. This is Bhakti. When the Bhakti becomes 
strong, the man becomes the beloved of the Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct vision 
of the Lord. Thus choice comes as the last in this chain of causations, 
and hence the 6ruti jsays “ He only sees the Lord, whom the Lord 
chooses to see.” 


Adhikarana XXVII. 

It has been determined before that the devotees, who worship the 
Lord with the attitude of a servant or a friend, from the very beginning 
of their worship, meditate on Him in the highest ether and see Him 
there. But there are some who do not see the Lord in this aspect, but 
whose attitude is one of quietness, and who worship the Lord not in 
the supreme ether, but in the various parts of their body, such as stomach 
etc. Thus in the Aitareya Up. it is said that the Sdrkar&ksas worship 
Brahman in the stomach, that the Arunayas worship Brahman in the 
heart, etc. Here these words, stomach, heart, etc., give rise to doubt. 

{Doubt.) Is Hari to be worshipped in the stomach, heart, etc 
or not ? 

7 
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(Pitrva-pak^a .)—The Pfirvapaksin says, Brahman is not material, 
and so should not be worshipped as stomach, heart, etc. He does not 
manifest His glory in these transitory objects, but He exists in the non¬ 
material highest ether, which is itself eternal, and in which the Lord 
is eternally manifested. 

{Siddhanta.) —This view is set aside in the next sutra. 


SOTRA III. 3. 55. 

^ inflT *TTWT3 I) ^ I \ I \\ 

trifi Eke, some. Atmanah, (the worship of and the meditation 

on) the Lord. dartre, in the body, or in the heart, or in the Brahmanic 

hole, vri^rff Bhavat, because He is (there.) 

55. Some Sakhins hold that the Atman (Visnu) should 
be meditated upon as various members of the body, because 
He exists there also—416. 

COMMENTARY. 

Some Sakb&s hold the view that the worship of Visnu, the Supreme 
Self, should be done in the body, namely, in the stomach, heart and top 
of the head, etc. Why ? Because the Lord exists in these places also. 
They say, that if a thing is to be obtained near at hand, why one should 
search for it in a distant place, if honey is to be found in house-tree, 
why should one go to the hills in search of it. They mean to say, when 
the Lord is so worshipped in stomach, etc., He being pleased with His 
devotees, must necessarily give them the highest region or Mukti. In 
the Bh&gavata Purfina (X. 87.18) also it is said :— 

The Sfirkar&ksas worship the Lord as stomach, following the paths of the Risis. 
The Arnnayas worship Him as the ether of the heart, as the easiest road of reaching 
Him. But higher than these two, O endless One ! is Thy abode in the head. Those who 
worship Thee in the head, rising thereto by Susmnnfi from the heart, they never fall 
into the jaws of death a^ain : (for head is the Vaikuntha.) 

Thus in the Aitareya Aranyaka, II. 4. 1 :— 

SRvrfcT Shyii|y cFT ^ frfcl | 

aRvif flR>ss£i©rtIrr clfWw I 

“The S&rkaraksas worship the stomach as Brahman, the Arunayas meditate on 
the heart as Brahman, &c. M 
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Adhikarana XXVIII. 

In the text of the ChhSnd. Up., III. 14. 1, it has been said “ as 
is the faith of a man in this life, so will be his condition in the next. 
And in the succeeding verses of the same Khanda, it has been taught 
that Brahman should be meditated upon’ as possessing the attributes of 
Lordliness and as well as those of Beauty and Sweetness. It has also 
been shown above, that there is no conflict in these two forms of 
meditation, the Lord as Majestic and the Lord as All-beautiful. Hie 
Jivas follow one or other of these modes of meditation, according to the 
will of the Lord, and the training obtained by them in the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of these two methods the Lord is reached, as has been 
shown in the Sutra III. 3. 29. 

(Doubt .)—Now arises the doubt, does the man reach that particular 
aspect of the Lord, possessing those particular qualities, which he has 
been meditating upon, or does he reach the Lord as possessing every quali¬ 
ty, over 9pid above that so meditated upon? Tn other words, will the 
devotee of the Lord, the Beautiful, see the Lord in Mukti as Beautiful 
alone, or as Majestic also and vice-versa ? 

(Pilrva-paksa .)—The object of meditation being one, the devotee, 
when he reaches that object, will see It in the fulness of all Its qualities, 
and not only possessing those qualities which he had meditated upon. 
It is something analogous to meditating on the Lord with a few qualities 
or with a combination of all qualities. 

(Siddhavta .)—This view is set aside in the next sfttra. 

StfTRA III. 8. 66. 

in 111 H « 

Vyatirekafc, difference, a? Tad, of the meditation. Bhava, 
of the qualities. vrrr^fH Bhavitvftt, because of the existence, h Na, not. g 
Tu, surely. Upalabdhivat, as in the case of knowledge. 

56. There is not the perception of the Lord having 
other attributes than those with which He was meditated 
upon in life. It is like the realisation of the Lord, accord¬ 
ing to the nature of one’s conception or knowledge—41 ]. 

COMMENTARY. 

The word ‘ tu ’ is employed in order to remove the doubt. The 
sfitra declares that in release there is not perception of qualities other 
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than those meditated upon, because the devotee having meditated with 
certain qualities as belonging to the Lord, the Lord appears to him as 
possessing those qualities only. For in Heaven, one sees the Lord as 
having those qualities only, with which he had invested Him in His 
meditation. It is like knowledge. When a person meditates with a 
particular kind of knowledge, in obtaining that object he obtains it with 
that particular knowledge. Namely, in the state of Mnkti, his conception 
of the Lord is realised in the particular form of knowledge with which he 
had conceived Him on earth. Though the knowers of the Lord are fully 
conscious, that the object of their devotion has attributes other than those 
with which they meditate, but as they do not wish to see their Lord with 
those attributes, so when they reach the Lord in Mukti, they see Him only 
as they had meditated upon Him, and not otherwise, because they had 
not so meditated upon. And thus the above $ruti of the Ckhand. Up. is 
justified, for as is the faith of the man in this life, so will be his realisa¬ 
tion in the next, otherwise this text would become invalid. 

In the next sfitra, the author shows by an illustration that people 
have different kinds of faith, and reach the Lord in his different aspects, 
because the Lord so wills it. The illustration is taken from that of the 
Yajamlna and his officiating Ritviks or priests. 

BftTRA III. 3. 57. 


u \ i \ \ w n 


Auga, parts, WIWW' Avabaddhdh, appointed to, connected with. 3 Tu, 
but. ^ Na, not. sur*?fTS J^kh&su, in all the Vakhas or branches. Hi, because. 

Prativedam, according to the Veda. 

57. But they are appointed (or restricted to) parti¬ 
cular parts, and not to all branches of a sacrifice, because 
of the Veda—418. 

Note.—Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so Jivas follow one or the other path of devotion, because it has 
been so determined by the Lord. And as the priests wheu holding a particular office can¬ 
not perform any other function but what is appropriate to them, and cannot perform the 
other parts, because the Yedas are definitely proscribed for each priest, so the Bhaktas do 
not follow the paths other than their own, in their devotion to the Lord. 

COMMENTARY. 

The Yajamdna, when performing a sacrifice, chooses several priests 
to perform it. Every one of these priests knows all the parts which 
constitute the full sacrifice. But the Yajamana allots to each priest, the 
particular part which he must perform in sacrifice- Thus 'he binds them 
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down, as it were, by giving them particular names, such as :—“ I select 
you to do the part of the Adkvaryu priest, 1 choose you to take the seat of 
the Hotar priest, I ask you to do the duty of the Udgatar priest in this 
sacrifice. And so on.” According to the particular office assigned by the 
Master to each of these priests, they are restricted to that particular office. 
Thus, one elected to the office of the Hotar, though equally dexterous in 
performing the duties of other offices also, is yet confined to the work 
of the Hotar alone, and has no right to do the work of any other priest- 
That being so, he cannot perform all the other acts, taught in the various 
dakhas, because the parts are regulated according to each Veda. Thus 
the Hotar performs his part with the verses of the Rig Veda, the Adhvar- 
yu with the sentences of the Yajur Veda, the Udguta with Sama Veda, 
and the Brail inti with the Atharva Veda. Here the particular office which 
any priest has to fill, is determined by the will of the Master alone. No 
priest has a right to say that he will do all the work, or any other work 
than that to which the Master appoints him. According to the nature of 
the office filled by the priest, is the nature of the fee also (Daksina) 
received by him. Similarly, it is the will of the Lord which determines 
the particular mode, io which particular Jlvas must worship Him, whether 
they worship Him as Lord the Beautiful, or Lord the Majestic. 

The author gives another illustration showing how Uddhava and the 
rest worshipped the Lord with mixed sentiments of love and fear, worship¬ 
ped Him both as Majestic and Beautiful. And though this mixed sentiment 
is not so pleasing to the author, yet he tries to explain it. 

SflTRA III. 8. 58. 

n ^ u i n 

Mantra-Sdivat, as in the case of Vedic verses and others. ^ 
Va, or. Avirodhah, there is no contradiction. 

58. Or there is no conflict, as in the case of certain 
mantras and the rest—419. 

COMMENTARY. 

The Lord willed that men like Uddhava and the rest should have 
this mixed form of devotion, in order to evolve their Bhakti on both 
these lines. It is like the mantras of the Vedas. As sometimes one and 
the same mantra is employed in many ceremonial acts, and as other man¬ 
tras are employed in two acts, while there are others which are confined 
to one act only, according to the directions given in the ritual, so some 
men are employed to worship the Lord in one way only, others in several 
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ways. The word “ &di,” “ and the i-est,” is employed in the sfitra in order 
to include time and action. Just as one and the same time is the cause 
of producing in one tree, leaves and flowers; in another it is the cause 
of the tree shedding all its leaves; in one person it produces youth, in 
another infancy and so on : so there is no contradiction, if the Lord 
inspires different sentiments, in different people, at one and the same time. 
Therefore, with whatever attributes, and.with whatever essential form, the 
Lord is meditated upon, with that attribute and form, He appears to the 
sight pf His devotee in release. Thus it is demonstrated, that the Lord 
does not appear in Mukti, with attributes more than those meditated upon 
by the devotees. 


Adhikarana XXIX. 

Now we shall discuss the following texts of the Gopala Tapani:— 

Eko’pi sail bahudhft yo’vabhati. Though one he who appears as many. 

Ekam santam balmdha drirfyamanam. Being one wh| is seen as 
many. Atha kasmful uchyate brahma. Why is he called Brahma? 

Like the Vaidurya gem (lapis lazuli) there exist many forms in the 
Lord. Though possessing all these, He is still one, though called by 
many names. Similarly, though the Lord lias many qualities and has 
manifold inodes of manifestation yet His essential attribute and fown is 
one- 

{Doubt .)—Now arises the doubt. Should this wi&nifoldueQS, taught in 
the Sruti, and depending upon the manifoldness of His attribute and of His 
essential forms, be an object of meditation or not ? The question arises, 
should a person meditate on the manifoldness (bahutva) of the Lord or 
not? 

(Piirva-pak?a .)—'This Bahutva or manifoldness should not be meditated 
upon in every devotional exercise, that is to say, that the attribute of the 

Lord as appearing manifold (His Bahutva attribute) should not be medi¬ 
tated upon in every upasana, because there is conflict in such meditation, 
as has been, explained in Sfitra TIL 3. 12. Attributes like bliss, etc., may be 
well combined in all meditations on the Lord, but the attribute of mul- 
tiety is incongruous with the idea of unity. When meditating on the 
Lord*as one, it is impossible to think of Him as many. Unity and 
plurality cannot co-exist in the same substance. The Lord should not, 
therefore, be meditated upon with the attribute of plurality. 

(Siddhanta .)—This view is set aside in the next sfitra. 






in FAD A, XXTX ADEIKARANA, 86. 59. 


8t)TEA III. 3. 50. 

wsr: rf^STT ff ^T% II 3 I ^ I II 

BhDmnah, of the plentiful : the multiety, manifoldness ; infinity. 
Kratuvat, as in the case of sacrifice. Jy&yastvam, pre-eminence. r^Tf 

Tathd, thus, fg Hi, because. Darsayati, the scriptures show. 

59. The universality (hhhma) of the Lord must be 
meditated upon in every 'upasana, because of its pre-emi¬ 
nence, like the Kratu sacrifice. The text also shows this— 
420. 

COMMENTARY. 

Plurality or manifold ness of conditions, being the highest among all 
the attributes of the Lord, and like the sacrifice, it being always and 
everywhere co-existent with God, it must be thought upon in all medita¬ 
tions upon Him. As the Kratu like the Jyotistorna sacrifice, is a sacrifice 
even in the beginning when the sacrificer undertakes it and is initiated 
into it, and remains a sacrifice when the sacrificer has finished it by taking 
his final hath, and as this conception of Kratu is the most important 
ingredient in every sacrifice and is present in every one of them, similarly 
in all the attributes of the Lord appertaining to His essential nature, 
this quality of bahutva or much-ness is inherent and every attribute of 
the Lord lias it. It must he meditated upon in every worship of the Lord. 
In other words, every attribute of the Lord is infinitely great and manifold, 
thus bahutva or manifoldness runs through every attribute of the Lord ; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called I)ikfj4 and ending with the final bath called Avabhritha. 
This is illustrated by the text of the scriptures also. The ffiuti shows in 
the well-known Bhfimfi, passage of the Chhand. Up. that every attribute 
of the Lord has this quality of Bhfimfi, in it; for Bliunia or much-ness is an 
invariable concomitant of every attribute belonging to the Lord. See 
Chhand. Up. VII. 23. 1. 

% ijirr ^ h 

“That which is Bhfima that is happiness. There is no happiness 
in the finite, etc.” The text further teaches that Bhfima, must be foedi- 
tated upon everywhere, for without such meditation, the eternity of 
Karma could not be established. 








vedantas&tras. in adhyaya. 


[Govinda 


Adhikarana XXX m 

(Doubt ,)—Now arises the doubt. Is meditation on these mauy forms 
of one nature or of different nature ? 

{Pdrva-palt$a .)—The object of meditation being the same in its 
essential nature, all meditations must be of one kind. 

(Siddhctnta .)—This view is set aside in the next sfitra. 

SflTRA III. 8. 60. 

M U II 

Nana, of different sorts, &abda-adi, of the terms and others. 

Bhedat, due to the variety. 

60. The meditation is separate and diverse for each 
form of the Lord, because of the difference of the words and 
the rest—421. 

COMMENTARY. 

In these forms the meditation is indeed of various kinds. In other 
words, it is different for every form. Why do we say so? Because there 
is a difference of words, etc. Thus the meditation on Nrisimha is different 
from meditation on Srt Kri§na, because the words Nrisimha and Krisna 
are different, because the mantras of Krisna and Nrisimha are different, 
because these forms are also different, and their ritual of worship is also 
different. So also we find in the Smjuti:— 

$cr situ i 

Kesava is worshipped in different modes, with different rituals, in the Krita, Tretd 
Dvfipara and Kali ages. He assumes different colours, according to the Yuga, and has 
different forms and names. 

Therefore, the ritual is not the same in meditating on the different forms of the 
Lord. The pdjds are different. 


Adhikarana XXXI. 

It has been said above that meditations are of different sorts, 
according to the nature of forms meditated upon, such as whether it is 
the fora} of Nfisimlia, etc. 

{Doubt.)—Now arises the doubt, whether the worshipper of a parti¬ 
cular form, should combine with his worship the meditation on other 
forms also, or is such combination optional to him. 

(PArva-paltqa .)—There is no reason why meditation on all these 
forms should he optional. They must be combined. 

(Siddh&nta .)—The next stitra sets aside this view. 







TIT PADA 


XXXII ADHTKARANA, 30. 61. 


SOTRA III. 3. 61. 



ii ^ m it h 

Vikalpafc, there is an option, i.e., restriction to one particular 
form, which once chosen must be stuck to. Avista, not special, similar, 

the same. PhalatvAt, because the fruit is. 

61. There is option (to choose one form and stick 
to it), "because there is no greater excellence of fruit obtain¬ 
ed by meditating on all—422. 

COMMENTARY. 


There is option in their meditation and pfijA. There is no such 
latitude allowed that one should worship Nrisitnha for some time, Rnm- 
chandra for a few days after that, and Kriijna then. One must make 
his option and stick to that particular form of upasana and puja, which 
has been taught to him by his Guru, and which belongs to the order of 
Good Men with whom he is brought, up. For Guru and the Good 
Company are the environments in which the soul is placed by the Ford, 
and he cannot change the particular mode taught to him. Why? Be¬ 
cause the fruit of all meditations is the same, namely, all worships lead 
to the realisation of Moksa. If perfection is obtained through one form of 
pCija, what is the necessity of constantly changing the forms of puja? 
Though in a previous sfitra it has already been mentioned that one must 
follow one mode of worship, yet the same statement is made here again, 
in order to show that the Ekantin Bliakta is the highest, and thus there 
is no tautology here. 


Adhikarana XXXII. 

It has been mentioned just now, that necessary ptijas, as those of 
Nrisitnha and the rest, the fruit of which is Moksa or release, must he 
performed by the man, during the whole period of his life, for such is 
the duty of Ekantins. These Nitya pfijAs must not be changed, but 
should remain uniform throughout one’s whole life. But there are 
KAmya pujAs or worships made with the object of gaining some parti¬ 
cular fruit, such as fame, victory, fortune, etc., and such modes of upAsanA 
of Brahman are taught in the Upanisads like the Brihad Aranyaka, etc. 
In the case of such KAmya pujAs there arises the following doubt. 

(Doubt .)—Should the meditation on Brahman vary with the parti¬ 
cular desire to be gained, or must one pray to his tutelary Deity (T?fca) 
alone for the acquisition of any particular object. 

8 










(Purva-pahm.)~The meditation must be of one particular form 
in order to obtain all desires : and the form must not change. Because 
as there is no distinction in the various Nitya meditations on Brahman, 
all lead to Mukti, there being no necessity of changing from one to 
another, so the worship of one form can confer all desires also. There is 
no option to change. 

(Siddhanta .) With regard to Katnya piijas, there is no such 
strict rule and more latitude is allowed. 

StfTRAIII. 3. 62. 

ug?fi<ksi wr ii^i^ii 

cRr**ir: Kamyaji. aiming at objects of desire. | Tu, but. qqrr^PTU Yatba- 
kamam, according to one’s liking. Sanvuchchlyeran, may cumu¬ 

late. 5* Na, not. qj Va, or. Purva, the former. 55 Hetu, reason. WHHI? 
Abhdvat, on account of the absence of. 

62. But in the case of Kamya devotion, one may, 
according to his wish, worship any other deity for the 
fulfilment of that particular desire, or lie may worship 
even his Jsta deity for getting it. Because there is absence 
here of the reason which existed in the ease of the first-- - 
423. 

. COMMENTARY. 

In Katnya meditations, where the object to be gained is not the 
realisation of Brahman but the attainment of fruits, like fame, etc., one 
is at liberty to worship any form, or one form, from which he can gain 
his object. That is to say, a worshipper t)f Nj'isicnha may worship other 
forms of the Lord in order to obtain some particular fruit, like fame, etc., 
or may worship the Nrisimha form itself, even for the purposes of getting 
Kamya fruits. Why ? Because the reason of the last aphorism does 
not hold good here. As the fruits to be obtained are different Lere, 
different forms may be worshipped in order to gain those fruits. So 
long as there exists a desire to get .the particular fruit, all those medita¬ 
tions and pujfis must be performed which are calculated to give that 
fruit more expeditiously. But if a man has no such desire, he need not 
perform any other worship, but that of his particular puja. The sense 
of the whole is this. A person striving after release, a Mumu/c$u f must 
always stick to the worship and meditation of one particular form, but 
if he is ever in need of getting some lower object, even then also lie must 
ask his God for that object. He must never worship any lower deities 
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in order to get any lower object, for Hari can give every object to His 
worshipper. As says the Srajiti :— 

wh: *nforr$T ht i 

#^<0 r^t^h hi»h 3 ^ ^ it 

The wise, broad-minded aspirant after release, must always worship the Highest 
Person alone, with the intense yoga of Bhakti, whether he desires nothing or desires every 
thing, 

Thus has been explained the meditation on the various forms of 
the Lord, with various mantras consisting of ten syllables, etc. All ICamya 
pfij&s may be performed either optionally or collectively. 

(See Gop&la Pdrva Tapani for the various mantras deduced from the 18-syllabled 
mantra, Klim Krisnfiya Gopijanavallabh&ya Svaha. The 10-syllabled mantra is Gopijana- 
valfabhaya SvSha. This is the favourite mantra which Indra recites. The 16-sylla- 
bled mantra is Ora namah Krisn&ya Devakiputr&ya hum pliat svdhd, &c. 


Adhikarana XXXIII. 

In the previous part there has been explained meditation on the 
spiritual attributes of the Lord. Now is commenced the topic teaching 
meditation on the various members of the body of the Lord. In the 
Gopala Purva Tapani Up. towards the end, Brahma says:— 

“ I propitiate with highest praise that one Govinda whose form is 
existence, intelligence and bliss, whose mantra consists of five words, 
who is seated always under the Kalpa tree in Brindabana and is sur¬ 
rounded by forty-nine Maruts. ” (Then follow twelve verses of praise) 
reciting the various attributes, mostly bodily, of the Lord. 

*?rtr: ofarilT HT I 

hth w Hfn&FiH rsth 3 HR II 

nftr ilpHwn 1 

itTfip^ra hrt hr: il 111 

hrt Ertthwh i 

fiHDTH rlT<5THraT*T HRT HR: l| * || 

H^T frRg& HTH RR= 5FR55Rtfe?T I 

HR: ^R^HTRIH ^RSTRHR HR? II \ || 

H^<5T¥TfR7TRTH ^TRTRTf^^I% I 
^RTRIH^TTH HT*T HR: II W II 

^>RH5Tf=fHT^TrH %(5.7 ^T^HT{h% I 

hr: II ^ II 
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to snsraqraro sftOTui ?t^t to h ^ h 
to mronrro rtr^Rsiuv ^ i 

IcRT^lfTORini II <£ II 

ft53K55TO fsmiHHT 5£5T*JT^3clftfc! I 
?rf5$WT*I TT^rf TO TO II «, II 

TOh? <ttoto iro^n: \ 

snfTOrfavptfta nitT II K« II 

sft^o ^f^nStaro i 

srerrcsrutf: to ing^t HUH 

#SI?r |f TOPTflT 3 ht 4* i 

rUfr*? tTCTO!^ fIT 131J-5X TO* II U H 

I. All hail to Him whose form is the universe, and who is the cause of the sustenance 
and dissolution of the universe : who is the Lord of the universe and who is the universe, 


hail, hail to Govinda ! 

2, All hail to Him whose form is I Intelligence, and consists of highest Bliss ! Hail to 
Krisna, the Lord of Gopi, hail, hail to Govinda ! 

* 3. All hail to Him whose eyes are like lotus, who has a garland of lotus ; hail to 
Him from whose navel grows the world-lotus, hail to the Lord of the Lotus-born (Kamala)! 

4. All hail to Him who is adorned with the diadem of peacock feathers, to Kama of 
the unobstructed Intelligence ; hail to tbo Heart’s delight of Hama (Sri), hail, hail to 
Govinda! 

5 All hail to the Destroyer of the brood of Karasa, to tbe Slayer of Kesin and 
Ch&nura ; hail to the Adored one of the Bull-bannered Siva : hail to the Charioteer of 
Pfirtha (Arjuna.) 

6. All hail to the Player on the flute, to the Cow-herd, the Bruiser of the head of 
the snake, to the Sportor on the banks of the Kalindl (Jumna), liail to the Wearer of the 
dancing oar-rings 1 

7. All hail to the Beloved of the cow-maids (of Brind&bana), the Master-Dancer : 
hail to the Protector of His devotees, hail, hail to Lord Krisna ! 

8. All bail to tho Destroyer of sin, to the Uplifter of the Govardhana, to the Ender 
of the life of Putana, to the Killer of Tpin&varta ! 

9. All hail to tho Partless, to the Delusion-less, to the Pure, the Enemy of the impure; 
to the Secondless, to tho Great, hail, hail to Lord Krisna ! 

10. Be gracious, 0 Supreme Bliss! be gracious, O Supremo Lord I Save me, O Master ! 
me, bitten by the serpent of Desire and Disease. 

11. O Sri Krisna! O Beloved of Rukmini! O Stealer of the hearts of the cow-maids ! 
O World Teacher I save me from being drowned in tho ocean of Samsara (world). 

12 O Kesava! O Remover of pain! O Nfir&yanaJ O Janardana! O Govinda! O 
Supreme Bliss ! O Madhava ! save me. 

In the above verses, the various members of the body of the Lord 
are described as having certain attributes; such as His eyes are like lotus 
with a compassionate gaze in them, the mouth is smiling and sounding 
a flute, His head is adorned with a crown of peacock feathers, His 
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movements are slow and dignified, His intelligence is uninterrupted, and 
He is an expert in singing and dancing. 

(Doubt .)—Here arises the doubt, are these attributes of smiling face, 
compassionate gaze, etc., to be separately meditated upon or not ? 

(PArva-pakfa .)—They should not be meditated upon separately, 
because there is no higher reward in such meditation, and because the 
highest end of man tnamely, Mukti) is obtained by meditating on the 
universal attributes of the Lord, such as His omniscience, omnipotence 
and the rest; and so the charms of His personal appearance, costume, 
gestures, movements, etc., need not be meditated upon. 

( Siddhanta .)—This view is set aside in the next sutra. 

sOtraiii. 3. 03. 


II \ I \ I II 


Angesu, in the limbs of the Lord, sftjrwi Yatbfigraya, according to 
the fitness of the place, or the limb. Bhfivah, the assuming of the mood, 

the meditation on the aspects. 

63. Meditation appropriate to each member of the 
body should also be performed—424. 

COMMENTARY. 

In the various members, such as the mouth, the eyes, etc., the quali¬ 
ties and gestures appropriate to them, must be thought of or meditated 
upon. The particular member, described as iiaving a particular quality, 
must always be meditated xipon with that quality. In forming the mental 
image of the Lord, the face must be thought of as smiling and speaking 
sweet words ; the eyes as having a compassionate and benevolent gaze, 
and so on. 


StlTRA III. 3. 64. 


ftfear n \ i ^ K* ii 

ftitL Sistaih, by those who are taught, ■w Cba, and. 

64. And because Bralima taught such meditation to 
His disciples in the Gopala Tapani Upanisad—425. 

COMMENTARY. 


At the end of His verses of praise in the Gopala Purva Tapani, 
Brahma says “ with these verses I praise and worship the Lord ” : — 

i & rPjT -jrtrwP 

TlftWl” tfcf ST trap* I 

I propitiate even now Kfisna, with these verses. You also follow my advice, and 
as 1 always recite the five-worded mantra, so you also reciting that five-worded mantra 








msr Ry 
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KfS' 


and meditating on Sri Kj'isna, will verily cross over this ocean of worldly oxistence, the 
cycle of births and deaths.” 

Thus said BrahmA to the sages. 

Thus Brail in ft Himself teaches the sages to meditate on the attributes 
of the various members of the Lord’s body. Therefore, the personal 
charms of the Lord must also be meditated upon. 

(Objection.) —In the Ohhand. Up., I. 6. 7., only the compassionate 
gaze ot the Lord is described, no other members are specified therein ; — 

v«rr ^ ^ trrsrwr 

5 §■ : w qrowit u Hq t| v» || 

His two eyes aro like fresh lotus. His (mystic) name is TJt ^ for lie has risen 
(inlita) above all sins. Ho also, who knows this, rises verily above all sins. 

This description of the Ohhand. Up. is defective, because it men¬ 
tions only the eyes of the Lord, and is silent upon other parts. The 
objection so raised is answered in the next sfltra. 

S&TRA III. 3. 05. 

HHUTHd. n * i \ i w II 

Sam&harat, on account of expressing collectively ; all-comprehen¬ 
sive, 

65. ( There is no discrepancy in the statement of the 

Ohhand. Up.) because the description there (is collective and) 
ail-comprehensive, (meant to include other members also)— 
426. 

COMMENTARY. 

The word Na, “ Not ” is to be drawn into this sfltra from III. 3. 67., 
namely, from the third sfltra from this. It is to be read not only in this 
sfltra, but in the next also. Since the description of other members of 
the body of the Lord must be supposed to have been described in a single 
description of the eyes in the Ohhand. Up., there is no defectiveness in 
that UpanLad. The compassionate gaze mentioned in this Ohhand. Up. 
is illustrative of all the other attributes, such as, sweet speaking, etc. A 
kindly look is an all-comprehensive attribute, including the rest. 

In the next sutra, the Pfirvapak§in raises an objection to the effect, 
why shbuld a particular member be thought of with a particular attribute, 
and why not every member be imagined as having every attribute, 
The next sutra, therefore, is a P.firvapak§a t sutra, and will be refuted 
later on. 
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fcflTRA III. S. 60. 

\\ \ \ \ \ II 

Guija, of the qualities. umiura Sadharanaya, about the common-ness. 

Sjruteh, from the statement of the Vedas, ssr Cba, and. It includes the 
combination of all gunas. 

66. (Every member of the Lord’s body must be medi¬ 
tated upon as possessing the attribute of the other member), 
because of the text which says that there is a common-ness of 
attributes, (with regard to the members of the Lord’s body) 
—427. 

COMMENTARY. 

The texts like “ everywhere That hath hands and feet, etc,”— -(Gita, 
XIII. 14.) show that every member of the body of the Lord can discharge 
the function of every other member. So every member may be meditated 
upon with the attribute of any other member. (Such as His eyes may be 
meditated upon as grasping the whole world, and His hands as seeing the 
whole universe.) The Smriti texts, like the following, also declare that 
every member of the body of the Lord has the power of discharging all 
the functions of all the senses : — 

am srnrer n 

Whose every member of the body possesses the function of ail the senses such as 
seeing, drinking, hearing, moving, holding, etc. 

Therefore, there is no restrictive rule that any particular member of 
the Lord’s body should be meditated upon with any particular attribute. 
The word “cba” indicates that all gunas may *also be so included. 

(Siddhatita .)—The objection raised in this sutra is answered in the 

next. 

SfJTRA III. 3. 07. 

?T ST II ^ I ^ I II 

Na, not. V 9 , rather, surely, only. Tat, their. UfVTH Sahabhsva, 
about being together. Asruteh, there being no declaration of this Sruti. 

67. It is not so. (A particular member should be 
meditated upon with its own peculiar attribute), because 
there is no text declaring that it may be meditated upon 
with (the attributes belonging to the other members)—428. 
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COMMENTARY. 


The force of v4 in the sutra is to indicate exclusion. The univer¬ 
sality of attributes must not be meditated upon in any particular member. 
Why? Because there is not any text describing attributes other than 
those appropriate to those particular members. Therefore, qualities be¬ 


longing to other members not being described with regard to any parti¬ 


cular member, must not be meditated upon when meditating on that 
particular member. The text like “ every part of His body is a hand, 
every- part a foot and eye and ear, etc.” only declare the omnipotence of 
the Lord, and that all the powers of the Lord exist in every portion of 
His body. It is not meant to teach incongruous meditation . 


SUTRA IIT. 3. 68. 


u \ i ^ i is u 


Dar^anat, because it is so seen in the world. Cha, and. 


68. And because it is so seen (and it is more natural 
meditating in this way)—429. 


COMMENTARY. 


It is more natural to think that the eyes see, ears hear, hands grasp, 
and so on. (It is not natural to conceive that the eyes are hearing, the 


ears are seeing and the feet are talking. Though in the case of the Lord 


all these things are possible, yet there need not be any unnatural medi¬ 
tation, even in the case of the Lord.) - 







Fourth Pada. 

Adhikarena I. 

^srrenrcfssrct ^^rsfr 
stst f§n%*rtfa fMNrftam ll 

In the temple of faith, carpeted with good conduct and good thoughts, adorned with 
the throne of knowledge, produced by Vair&gya, surrounded by the rampart of religion, 
behold there shines this Divine Goddess called Vidya, the best beloved of Vismi and fche 
giver of all desires. 

In the previous pdda, VidyA, and her concomitants appertaining to 
Brahman and denoted by the words like meditation and worship, have 
been described. In the present chapter it will be shown, that VidyA is 
independent of Karman ; and that the latter is subordinate to her, and 
that the followers of VidyA are of three kinds and so on. According to 
the difference of determination (Kratu), the seekers of VidyA are of three 
sorts. The first kind is called Sauistha, namely, those who discharge with 
faith, the duties of their stage of life (ftdrama) and class (varna) with the 
desire of seeing the varieties of different worlds (such as those belonging to 
Indra and other higher Devas). The second class is called Pari nisfc Litas. 
They also perform, with equal devotion and faith, the duties of their 
varna and Asrama ; not with the object of going to the different worlds 
in order to see the wonderful working of the Lord therein, but merely for 
the sake of the society in which they live, and to uphold its traditions, and 
to maintain its continuity. Both these classes of devotees belong to fche 
order of householders. The third class are called Nirapeksahs or SannyA- 
sis. Their minds have been purified by truth, austerity, prayers, etc., 
performed in their past life ; and hence in the present life, they do not 
belong to any order (A-iSrama). Such are those who are totally indifferent 
to worldly life. Thus devotees of VidyA are classified into these three 
divisions. 

The author first establishes the independence of Vidya from Karman 
or formal religion. 

( Vi?aya .)—We find in the Upanisads texts like the following: 
rrcfr (Chh. Up. VII. 1. 3). 

(Taitt. Up. II. 1. 1). 

“The knower of Atman crossespver all griefs,” “ The knower of Brahman obtains 
the highest.” 




vedantasOtras. Ill adeyAya 


So also in the Katha Up., IT. 16 



^ fTT^T cRJ( I 

‘Knowing this Aksara verily one obtains whatever lie desires.” 

(Doubt.) Here arises the doubt. Is Vidya the cause of release alone ? 
Or of heavenly worlds also ? 

(Piirva~pdk$a.y —The wise, free from all desires, do not wish for 
heaven-worlds, aftd consequently VidyA is the cause of release alone. 

(Siddhdnta .)—In the next sfitra it will be shown that through Vidya 
one can get Swarga also, if he so desires. 

sOtka III. 4. 1. 

^ SfRUW: 111 ^ I $ I 3 II 

' Purusa-arthah, the object of man’s attainment, a man's benefit, 

t.e., knowledge of God. Atah, from this, from this Vidyfl. ^55^ jjabdSt, 

because the scriptures state so. Iti, so. B&dardyanah, Badarfl- 

yana holds. 

1. Badarayana holds the view that from this Vidya, a 
man obtains all the objects of his desire, because there are 
words to that effect in the Scriptures—430. 

COMMENTARY. 

All the objects of man’s desire, namely, Dharma (religions merit), 
Artha (worldly prosperity), Kama (enjoyment), Moksa (release), are obtained 
from this Vidya alone. This is the view of BAdarayana. Why ? SabdAt. 
Because of the word. Because of the texts like those quoted above, which 
show that through VidyA (To yad ichchhati tasya tat) whatever one desires 
that he gets. The Lord Hari, being pleased with the devotion (Vidya) of 
His Bhaktas, gives even his ownself to his devotees. Like Kardama or 
others, though, having desire for other fruits, the Lord gives them that 
fruit, on account of VidyA alone, which serves the same purpose as if it was 
a formal religious karma. 

Here Jaimini comes forward with his following objections. 

Adhikarana II. 

sOtra III. 4. 2. 

II ^ I 8 I ^ || 

Iftqr^rir Sesatvat, because of the remaining of the Karma, />., the per¬ 
formance of the duties, g^qr Purusa, about a man. Arthav&dah, an 

arthavada. Yatha, as. Anyesu, in the case of others, Iti, so. 

Jaiminih, Jaimini holds, 
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***--- - -----:- 

2. On account of Vidya standing in the supplement¬ 
ary relation to Karma, the statements as to the fruits of Vidya 
are glorificatory only, regarding the person performing 
Karma. They are like other glorificatory passages. This 
is the opinion of Jaimini—431. 

COMMENTARY. 

The Jlva himself enters on the performance of Karinas in the shape 
of worshipping the Lord, as taught by the Lord, after he has understood 
the essential nature of Visnu, the object of worship ; and of Iiis individual 
self, the worshipper. Through these works he becomes purified of all sins, 
and obtains the fruits in the shape of Swarga or Moksa, the enjoyment of 
heavenly pleasures or the attainment of release, through the unseen prin¬ 
ciple called Adri^a. Vidya being, therefore, subordinate to Karma, 
standing to it in the relation of a complement, the fruits mentioned 
regarding the results of Vidya in the Scriptures are to be considered as 
mere descriptive passages, glorifying Karma, and showing its relation to 
Purusa. Such texts, therefore, which teach special results of Vidya, are 
mere arthavadas, like other artliavadas relating to the substance, (dravya), 
or to the purification of the substance (samskara) or to subordinate acts 
themselves (Karma.) These arthavadas or glorificatory passages are not to 
be taken in their literal sense. Jaimini in his sutras (IV. 3. 1) thus pro¬ 
pounds this doctrine. 

Dravya-samskara-karma§u par&rthatv4t phala4rutir arthavadah sy&t, 
IV. 3. 1. 

Because materials, tho operations performed upon, them, and subordinate acts, subserve 
other acts, the description of a fruit in connection with any of them is a mere arthavdda 
or glorification. 

Note.—In performing a sacrifice materials are used, their purpose being described. 
The sacrificial materials are operated upon, and the purpose or the fruit of . this is 
described. Subordinate acts are performed in the course of a sacrifice—a main act; and 
their fruit is also described. The descriptions of such fruits are mere re-statements ; 
because the materials, the way in which they are operated upon, and subordinate 
acts subserve the main act. 

Thus, the following are arthavadas relating to sacrificial materials. 41 He whose sacri¬ 
ficial ladle is made of the wood of Acacia catechu takes for his offerings the juice of metres. 
His offerings are juicy. He, whose sacrificial ladle (Juliu) is made of tho wood of Butea 
Frondosa, never hears bad tidings, ire, whose sacrificial ladle (Upabhfit) is made of the 
wood of Ficus Reiigiosa, secures fruit by means of knowledge. He, whose sacrificial vessel 
for clarified butter is made of the wood of Yaikankata—his offerings are stable then he ob¬ 
tains children. These are the forms of a sacrificial ladle (Srucha.) He, who lias a ladle of 

this form, obtains cattle of this kind, and his children are not born ugly/'_ Taittiriya 

Samhitd , III . 5. 7. 3.) 

The following extracts show the glorifications or Samskara. 

tr 
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He covers the eye of Ills enemies by means of that eollyrium which 
he puts in his eyes (Ibid. VI. 1. ]. 5.) “Be cleans his teeth. He gets his 
“ beard and head shaved. He gets his nails pared. The hair on the head 
“ and the beard, being dead skin, are unfit for sacrifice. Then removing 
“ this dead skin unfit for sacrifice and being qualified to perfom it, he 
“ begins it. He bathes.” (ibid, VI. 1. 1. 2.) The following extract shows 
glorification of Karma “ When he makes the offerings called Prayaja 
and &.nuyaja, he makes a coat of mail for sacrifice. He makes this coat 
for th'e-sacrificer to overcome his enemies.”*-(Ibid, II. 6. 1, 5). 

Thus a person performing throughout his whole life the duties of a 
householder, such as sacrifices and the rest, and who is endowed with the 
moral virtues of the control of conduct or thought, etc., is mentioned in 
the scriptures as attaining Brahman, in the texts like the following:— 

gsrcre&t 11 * 11 

“ One should learn the Veda in the family of his teachers and making presents to his 
Guru, according to law, and doing his works fully, one should return home and enter into 
household life. In a sacred spot he should recite the holy scriptures, and perform good 
deeds concentrating all his senses on the Supreme Self, he should not injure any living 
creature except in sacrifices. Ho verily thus passing his life attains on death the world 
of Brahman and never returns therefrom, never returns therefrom.”—(Chhand. Up., VIII. 
15. 1.) 

So also in the Visnu Purana, III. 8. 9, we find (See III. 4. 35. 
below);— 

“ Visnu, tho highest Person, should be worshipped by ;v man who is devoted to the 
duties oil his castes aud stage of life. There is no other way which can cause his 
satisfaction." 

These passages show that Karma or puja of the Lord is a lifelong 
duty, and should never be renounced. Karina being thus the main duty 
of humanity, all passages describing the fruits of Vidya must be under¬ 
stood as glorifieatory only in the sense that Vidya only fits a man to 
perform these works better and hence it is subordinate to Karma.. There 
are other passages like those quoted above, showing the pre-eminence of 
Karma. No doubt, there are texts teaching tbe renunciation of Karma, 
but they must be explained as applying to blind and cripple, and such 
like persons, who are not entitled by law to perform pujas and sacrifices. 
For such persons renunciation is the best means of reaching heaven. 





The next sutra gives another reason for holding that the knowledge 
of the Self is a subordinate member of Karma or Pfija. 

SUTRA III. 4. 3. 


ii ^ i $ i ^ ii 

Ach&ra-darsan&t, such conduct being seen. 

3. Because the practice of the best of the wise men 
shows that Vidya is subordinate to Karma—432. 

COMMENTARY. 

The following texts show that great men like Janaka and the rest, 
used to perform sacrifices, though they had acquired Atma Yidya. For 
example, Janaka is described in Brih. Up., III. 1.1 as performing a 
sacrifice : — 

& II 3 PI%T rf^r 5 sTT?^ 

*racn §feq krFsnirmr q*jq qr. f^^rt qrgpJTRWjsrr- 

HcTfl mil* ^ ^ qn?T >I$ftnT«r5T II 

44 Janaka Yaideha (the king of the Videkas) sacrificed with a sacrifice at which many 
presents were offered to the priests of (the Asvamedha.) Brahmauas of the Kurus and 
the Panchalas had come thither, and Janaka Vaideha wished to know, I which of those 
Brahmauas was the boat road. So ho enclosed a thousand cows aud ten padas (of gold) 
were fastened to each pair of horns .” . 

Similarly in the Chhand. Up., we find A^vapati, the king of the 
Kekaya, performing sacrifices, though he was a master of Brahma Vidya 
and taught Brahmauas, who had gone to him to learn the Brahma Vidya 
(Chhand. Up., V. 11. 5.) 

i snawr qrrcqrqq^ 5 sttct: qqra q ft 

sftftT q qr^qr q qsiftr qiqrkqifftq'rkrsnq qtfT fftr qsqqnur 
% SPRqft qft ^TTlft ^wqifft 

ft qqqqr II ^ II 

44 When they arrived, the King caused proper honors to bo paid to each of them 
separately. In the morning, after leaving his bed, ho said to them : (What makes you 
come here ? Are you troubled by bad men ? But there are no such people in this 
land.) In my Kingdom there is no thief, no miser, no drunkard, no irreligious, no illiterate 
person, no adulterer, much less an adulteress. (But if you have come to get wealth, 
then stay for) I am going to perform a sacrifice, Sirs ; and I shall give you, Sirs, as much 
wealth as I give to each Ribvij priest. So stay here please.” 

This shows that the best among the learned and wise men of old 
used to perform Karma, in spite of their possessing the knowledge of the 
Self. Had mere knowledge been sufficient for acquiring the final end 
of man, namely Release, they would not have exerted themselves uselessly 
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in the performance of Karma. They would have acted on the maxim 
wien honey is to be found in the tree of one’s own court-yard, why 
s iou < one go in seatch of it to diflicult places like mountains ?” 

S&TRA III. 4. 4. 

I! 3 I ^ I '4 II 

'S 

J at, about that, si%: Sruteh, there being a direct scriptural state¬ 
ment. 

■ 4. Because of tlie scriptural statement that Vidya is 
a subordinate member of Karma—433. 

COMMENTARY. 

lathe Chh4nd. Up., there is a direct statement to the effect that 
Vidya is subordinate to Karma (l. 1. 8.) 

f^?niT ^^riqrR^T 

|| 

“ By the command of that Fall and Supremely High Lord called Om, perform ye 
both His worship, whether ye understand Him thus or ye do not." 

“Hut the knowledge and ignorance are different (and opposed to each other). 
The man who worships the Lord, with knowledge, faith and propriety (to tho utmost 
of his capacity) verily, his worship alono is conducive to endless reward, (not so the 
worship of the ignorant, whose reward is limited.) This is the full explanation of this 
Ever-present Imperishable Om.” 

Iii the above the word Vidyaya (with Vidya) shows that Vidya is 
only a subordinate member of Karma, because it is used in the instru¬ 
mental case, and an instrumental case always denotes something secondary, 
just as the words tfraddhaya and Upani^ada. 

sfiTRA III. 4. 5. 

II \ I 2 I * |) 

Satn-anu-Arambhan&t, on account of their taking hold to- 
gettier or being together. 

5. Because the Upanisad also declares that both 
Vidya and Karma take hold of the man after death, and 
carry him to heavenly regions ; therefore, Vidya is not in¬ 
dependent of Karma—434. 

COMMENTARY. 

In the Bjihad. Up., IV. 4. 2. we find that when a man dies, his 
Vidya and his Karma take hold of him and carry him forward :_ 

sur snun n^srafcr sr vtzfa * finnuwrr- 





7. 


« And when he thus departs, life (the chief prfina) departs after him, and when life 
thus departs, all the other vital spirits (prftnas) depart after it. He is conscious, and 
being conscious he follows and departs. 

« Then both his knowledge and his work take hold of him, and his'acquaintance with 
former things ” 

This shows that Vidya and Karma both co-operate in producing the 
results, and, therefore, Vidya is subordinate to Karma. 

SUTRA III. 4. 6. 

II i I « Uii 

Tad-vatali, of such a one. fq*|PITfl VidhAn&t, there being an injunc¬ 
tion. 

6. Because there is the command that a person hav¬ 
ing Vidya must be appointed to perform Karma, therefore 
Vidya is subordinate to Karma—435. 

' COMMENTARY. 

In the Tait. SamhitA. we find :— 

He chooses as His Brahma priest, to perform the full moon and new moon ceremonies, 
one who knows Brahman. 

This shows that performance of the sacrifices requires Brahma 
Jnana. Otherwise the Sruti would not have insisted upon the condition 
that the Brahma priest must be a Brahmajna. Therefore, the knowledge 
of Brahman is subordinate to Karma, for such knowledge only entitles a 
man to become a priest. 

SUTRA III. 4. 7. 

u \ i * i vs n 

ppqtrrq Niyamat, there being a rule. ^ Cha, and. 

7. Because there is the restrictive rule, that Karma 
should be performed throughout one’s whole life, therefore, 
Vidya is subordinate to Karma—436. 

COMMENTARY. 

In the Iitavasya Up., verse 2, we find :— 

u^r carf^r h ^ fvwgcf h r it 

Performing works even here, let a man live his allotted hundred years ; thus is it 
right for thee, not otherwise than this; karma will not bind that man. 
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This rule lays down an injunction of lifelong performance of 


karma with regard even to that man, who has obtained the knowledge 
of Atman. 

Some hold that conflicting texts,—(some insisting upon the perfor¬ 
mance of karmas, others enjoining their abandonment)—can be reconciled 
by the view that the performance of karma is optional for one who 
has got knowledge of the Self. But this view also is set aside by the 
above ^ruti. The texts, therefore, which teach the abandonment of 
karma, have for their scope those persons, who from some bodily defect or 
other cause, such as blindness, lameness, etc., are not entitled to perform 
karma. In fact, abandonment of karma is strongly denounced in the 
scriptures. Thus in the Taitt. BrAlimana we have :— 

He who stops sacrifices to tlie gods by not maintaining the sacred fires, vorily 
becomes a killer of his children. Therefore, karma must always be performed even by 
the wise. 

Thus Vidya being complementary to karma, is not independent 
in its action in producing the fruit. In other words, VidyA alone cannot 
produce Release. 

In the preceding six sutras, Jaimini has advanced his reason for 
maintaining that VidyA is subordinate th karma. All these sutras form 
the pfhva-paksa. The author now advances his reasons for differing 
from Jaimini. 


Adhikavana III . 

sDtra hi. 4. 8. 


rffSTUTd: U ^ l $ I e; II 



•SlfteR Adhika, more, different. 3 <RPCrT 3 UpadesSat, owing, to the teach¬ 
ing about. 3 Tu, but. BAdarAyanasya, of BAdarAyana. qin 

Evarn, thus. ^ Tad, about that, stfani Dar^anAt, because of the gastric 
text. 

8. Vidya is greater than karma, for such is the teach¬ 
ing of Badarayana, and hecanse such is to be seen in the 
scriptures—437. 


COMMENTARY. 


The word “ tu” (but) sets aside the pfirvapaksa. It must be under¬ 
stood that vidya is greater than karma, because all karmas are performed 
in order to acquire vidya ; and vidya is the principal, and karma is sub¬ 
ordinate to it. Why? Because such is the teaching of Badarayana. 
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Nor is liis teacliing without autliority, because we see scriptural texts 
as authority for the same. For example, i a Bp had. Up., IV. 4. 22., we 
read:— 


aiKT i^gsc*** snswn cnrarwTSTf&crfcr 

q^rfr^r sraTf^rr aararf?er w ii 

Brahuianas seek to know Him by the study of the Yeda, by sacrifice by gifts, by 
penance, by fasting, and he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leave their homes. 


The above texts show that vidya is the result of karma ; and they 
enjoin karma not for its own sake, but because karmas lead to vidya. 
When once the vidyA arises by the strenuous performance of karmas, 
then these karmas themselves are abandoned, because no longer necessary, 
after the vidyA has been obtained; and because it is a well-known fact 
that the end is greater than the means. When once the end is accom¬ 
plished, the means become no longer necessary. 

It has been said that excellent men possessing Brahma-vidyA have 
been seen performing karmas, men like King Janaka and A^vapati.—and 
that, therefore, vidyA is complementary to karma. This argument is 
next being refuted in the following sfitra. 

SfjTRA III. 4. 9. 


3*4 3 ii \ i s i * n 


Tulyam, the same, similar, equal, g Tu, but, or entirely, sfow, 
Dai sanam, the ^Astric texts. 

9. But there is equal authority against the view 
that Vidya is subordinate to karma in the lives of other 
eminent men—438. 


COMMENTARY. 

The word “ tu” is used in order to remove the idea that vidyA is 
subordinate to karma. There is equal authority in the scriptures for the 
proposition that vidya is not subordinate to karma. Tims there are 
scriptural passages, such as “ knowing this the j-ishis descended from 
Kavasa said : “ For what purpose should we study the Vedas, for what 

purpose should we sacrifice ? Knowing this indeed the Ancient ones 
did not offer the Agnihotra,” and “ when BrAhmanAs know that Self and 
have risen above the desire for sons, wealth, and worlds, they wander 
about as mendicants.”—(Bfi. Up. III. 5.) 

Thus the sages called KAva^eyas did 1101 care for karmas, nor did 
Yijnavalkya, who abandoning all karmas, went to forest. Thus we find 
10 
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examples of eminent men devoted to vidya, renouncing all ceremonial 
karmas. Therefore, scriptural texts are not all one-sided in favour of 
karinas, but there are texts to the contrary also. The examples of persons 
like Janaka and others show, that these men followed karma, either 
for the sake of purifying their self or as an example to mankind, and 
that the social order may be preserved. 

The author next answers the objection raised in the sutra 4. 

sOtra hi. 4. 10. 

* I 8 Mo III 

^Rrrlf^r^fr Asirvatriki, (Ihe Vedic text) is not applicable to all (the VidySs), 

10. The scriptural declaration, Chhand. Up., I. 1. 8., 
is not of universal application, as supposed by the opponent 
—439. 

COMMENTARY. 

The above text of the Chhand- Up. (I. I. 8), is lion-comprehensive. 
It does not refer to all knowledge, but to the vidy4 connected with the 
subjeet-iuatter of the text. The subject-matter there is the Udgltha- 
vidya and the text says that if this Udgltha-vidya is recited by a person 
with knowledge, then it is more fruitful than if it was recited without 
such vidya. Therefore, vidya is not an auxiliary to work in every in¬ 
stance. 

The author next answers the objection raised in 111. 4. 5. 

sOtiia hi. 4. it. 


ftsTUT: II ^ I S I II 

f%>nn: VibhAgali, there is a division (of the fruits of Vidya and Karma ) 
scra^rf Satavat, just as in the case of a hundred (coins.) 

11. The distribution of Vidya and Karma is to be 
made in the above passage of the Bri. Up. (IV. 4. 2.) like 
the distribution of a hundred coins—440. 

COMMENTARY. 

The fruits of Vidya and of Karma are different and the above pas¬ 
sage of the Bji. Up. must be taken in a distributive sense- Vidya produces 
one fruit, while Karina produces another fruit. This is like the distri¬ 
bution of a hundred coins. A man by selling a cow and a goat obtains 
hundred coins. It does not mean that both sold for equal amounts of 50 
coins each, but we must distribute the hundred coins according to the 
natural value of these animals ; namely, that the cow fetched 90 coins, 
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ancl the goat 10 coins. Therefore, when the scripture says that both 
VirlyA and Karma take hold of the man ; it means that both produce their 
results according to their innate qualities : but the fruits of both are 
not equal. 

The author next answers the objection raised in sfltra TTI. 4. 6. 

sOtra ill. 4. 12. 


spg pre msrerT: u ^ i 2 1 u 

Adhyayana-matra-vatah, of him who has merely studied 

the Vedas. 

12. The word Brahmistha “ devoted to Brahman, ” 
as used in the passage quoted by the Ptirvapaksin, does not 
mean one who has realised Brahman, hut one who has 
merely read the Brahman (the Veda)—441. 

COMMENTARY. 

When the Taittirlya $ruti says tiiat a Brahmistha is to be chosen as 
a priest to fill the office of BrahmA, it does not mean that the one who 
knows Brahman must be chosen for that office, but it means that one who 
has read the Vedas and studied them well, must be selected for the office 
of Brahma. In other words, it says that Brahma’s office must be held by 
a learned Brahman, and not merely by one who is dexterous in doing the 
ritual or chanting the Ilymns. That text, therefore, is not in favour of the 
proposition that VitlyA. is subordinate to Karma. In fact, the word 
“ Brahmistha ” in the above passage, is to be translated as “one who is 
well-versed in Brahman, ” where the word Brahman means the “ Vedas, ” 
and not the highest Self. Because a person who lias realised Brahman, 
the Supreme Self, is described repeatedly in the scriptures as being 
above all karmas (Naiskarmya.) Therefore, one who has mastered the 
Vedas; namely, knows the words of the Vedas exactly as they are and 
who constantly recites them without any selfish object, not wishing to 
gain money or wealth by such learning, is called a Brahmistha. The 
force of the affix “ istha ” in Brahmistha, has this significance here. 

Others explain the above passage as merely glorifying karma. Karmas 
are so important, they say, that for its due performance one must be a 
knower of Brahman. According to this explanation, it is merely a glori- 
ficatory passage, and must not he taken in its literal sense. 

It has been said above that a person who has merely read the Vedas 
is entitled to perforin karmas, and not one who has got the knowledge 
of the Supreme. A man who has no knowledge of the Vedas cannot 
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possibly perform karmas ; and studying the Vedas does not mean to 
commit them to memory by rote, but to understand its purport also. 
The Upanisads are part of the Vedas; a man who has read the Vedas, 
must be supposed to have read the Upanisads also. And by reading we 
mean the intelligent understanding of the text. The man who has read 
the Upanisads in this way, must necessarily have realised the Atman, for 
the study of the Upanisads produces the knowledge of the Self. Thus 
Vidyfi becomes subordinate to Karma. 

'This objection may be answered thus. Merely mastering the mean¬ 
ing of the words, merely becoming a ^abda-jnanin, does not make a per¬ 
son a knower of Brahman. A man may know the meaning of all the 
Upanisad texts, but he would not become thereby a Brahmavit, a knower 
of Brahman. He alone is called a Brahmavit who has experienced the 
Brahman, felt the Eternal. The mere utterance of the words, “ the 
honey is sweet, u “ tlie honey is sweet, ” will not give a man a taste of 
the sweetness of honey, but a man must actually taste it in order to 
know how sweet is honey. If the mere recitation of the words “ the 
honey is sweet” were enough, then no man would taste honey, and every 
one would get the exhilaration of spirits by merely such utterance. But 
we do not see any such results. Therefore, the mere intellectual know¬ 
ledge produced by the words of the Upanisads, is not Brahma knowledge, 
and such a person is not a Brahmvit. Therefore, when N&rada goes to 
Sanatkunmra and asks him to be taught Brahma Vidya, he is asked to 
recite all that he already knows, in these words. “Tell me first what 
thou knowest already, then come to Me and I shall tell thee what is 
beyond that.” Then Narada answers “ 1 know, Sir, the Rigveda, the 
Yajurveda, the S&maveda, and the Atharvaveda, the fourth, the Itihasa- 
pur&na, which is a fifth book among the Vedas j the science of ancestors, 
the science of numbers, the science of Devatas, the science of treasure¬ 
finding, the undivided original Veda and its twenty-four branches, the 
superhuman Deva-sciences, the science of Brahman, the science of ghosts, 
the science of politics, the science of stars, the science of. serpents and 
Deva-officials (Gandharvas) ; all this 1 know, 0 venerable Sir.” 

Therefore, upasana is different from verbal knowledge. Mukfci, 
the highest end of man, is obtained by Vidya, which means knowledge, 
direct and intuitive, resulting from devotion. And this we find in the 
Taitt. Ar. (Mah&nar&yana Up., X. 6., Mundaka Up., III. 2. 6.) 

% 5W&T%3 q ? ! Fa«K T& TOTJcTTrT. || \ II 
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Having well ascertained the true object, through the knowledge obtained from the 

study of the Veda, and having purified their nature by renunciation of fruits of action 
and due performance of duties, the pious dwell in the worlds of Brahma. And when the 
period of Brahrad’s life approaches to its close, they abandon those lokas (hke Makar, 
&c„ and crossing the tattva-sphere, at the end of Bral.md's life) throw away the bondage 
of Prakpiti and attain all the Highest Mukti. 

The verbal knowledge, on the contrary, is, like Vairagya or indiffer¬ 
ence, a handmaid of Vidya or enlightened devotion. As we find in the 
Bhagavata Purina:— 

VS Mrim || 


The sages having firm faith in the Lord and being endowed with wisdom and dis- 
passion, see the Self in the Self, through the devotion arising from studies of the sacred 
scriptures. 

Says an objector : devotion or Bhakti lias the form of activity pro¬ 
duced by body, speech or mind. With regard to mental activity, namely, 
meditation, it is possible to have experiences ; or intuitive perception. In 
other words, dhyana may be said to be an immediate cognition or anubhava. 
But how can the activity of the body and speech, such aspfijft or the silent 
repetition of the sacred mantras be called an anubhava, or experiencing of 
truth. To this objection, we reply, that Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (Hl&dini tfakti or gladdening power.) In other words, Bhakti 
means consciousness of intense joy. As it has been said in the Gopala 
Tapani:— 

Sacll-chid-Anand-aika-rase bhaktiyoge tisthati. 

“ Bhakti consists in the union through love, with the Lord, who 
is one mass of existence, intelligence and bliss.” If it were not so, it 
could not be the cause of bringing the Lord under the control of His 
devotees. This being so, the activities of the bodily functions of the 
devotee, who is united in identity with the Lord, is a cause of intense joy, 
just like the hair and figure of the Lord causes joy. Every bodily activity 
of the devotee—His puja and Archana, etc., becomes a source of intense 
joy, and hence these also become anubhava or immediate experience or 
perception of the Lord. Thus it follows that it is not only in meditation 
alone, that spiritual anubhava takes place, but bhakti being anubhava, 
pure and simple, arises from pfijft and silent repetition of mantras also, 

for they also give rise to intense joy. 

Note. _As the body of the Lord, whose essence consists of pure bliss and intelligence, 

is all joy, throughout; His nails, His feet, His hair, etc., are made up all of joy, so every 
activity of the Bhakta, his dancing, his singing, his pflji, his japa, is all an anubhava or 
immediate perception of the Lord ; because the Srnti declares it so. There is no scope for 
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reasoning here, we cannot say liow physical activity can become anubhava? But the fact 
is, that it i3 so, in the case of the bhakta, and the maxim to be applied is that contained in 
TI. 1. 27. of the Vedanta Sfifcras. In matters of 8ruti or direct statements of the scriptures, 
there is no room for reason. Because these are matters which are transcendental and 
inconceivable. The author next refutes the sfttra IIT. 4. 7. 

BOTRA III. 4. 13. 

n \ i $ i u H 

Na, not so. ^rf^srqra; Avnfesat, on account of non-specification. 

13. There is no specification that a man should per¬ 
form karma throughout his whole life, even though he has 
got enlightenment through anubhava—442. 

COMMENTARY. 

The Sruti of the l^avasya does not lay down any such restrictive 
rule that even the illumined sage must perforin karma throughout his 
life. Why so? Avirfe§&t Because there is no specification. The verse 
2 of the I&lv&§ya is very general. It does not particularly specify that 
even an illumined sage must perform karma. All that it says is “ Let 
one perform karmas throughout his life,” There is nothing to show to 
what class of people that particular rule is addressed. On the contrary, 
there are express texts of the Gratis, which show that immortality is not 
to be obtained by Karma, hut by knowledge alone. Such as the follow¬ 
ing :— (Mahanar^yana Up. of the Taitt. Ar. X. 5.) 

«T STST9T I 

Not by karmas (sacrifices) nor by children, nor by wealth can one obtain immortality. 

It is by renunciation alone that some great-souled beings have obtained immortality. 

Thus we have two rfrutis, Isiavasya says “ Perform karmas through¬ 
out your life the Taittiriyaka says “ Karma does not lead to immortality.” 
Their apparent conflict is to be reconciled by giving them different scopes. 
One is addressed to the Sanistha devotees, the other to the Nirapek§a 
devotees. Now the author gives the real meaning of the Jrfav&sya verse. 

SUTRA HI. 4. 14. 

n \ i s i n 

t <jgft;Stutaye, for the purpose of glorification or praise 3 T 5 »rnT:, Anumatih 
permission, qj V&, or, indeed. 

14. Or tlie permission to do work throughout one’s 
life, is for the sake of glorifying Vidya—443. 

COM M ENTABY. 

The force of “ v& ” is to denote exclusion, namely, it means “only.” 
The permission given by Is&va^ya to perform karmas throughout one’s 
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life lias the object of glorifying Vidya. The context of the Upani$ad shows 
this. Vidya has such a great power, that if a man were to perform karmas 
always throughout his life , he would not be tainted by them, because his 
Vidya counteracts the evil effects of Karma. Thus instead of enjoining 
karma throughout one’s life, it merely praises vidya. Even the second 
line of that verse also shows the same. It says “ thus working, karma 
will not bind which shows that karma always has a binding effect. But 
vidya nullifies that effect. Thus it follows that the theory of Jaimini 
that vidya is subordinate to karma, has no legs to stand upon, and has 
been refuted. 


Adhikarana IV. 

Having established in the previous aphorisms the independence of 
Vidya from Karina, the author now describes further the supreme great¬ 
ness of vidya itself. In the Vajasaneyaka f^ruti it is thus declared (Brih. 
Up. IV. 4. 23.) 

srrfrnir qmstfrr ii 

This has been told by a verso (Rik), “ This eternal greatness of the illumined devotee 
of Brahman does not grow larger by work, nor does it grow smaller. Let a man try to 
find (know) its trace, for having found (known) it he is not sullied by any evil deed.” 

(Doubt .)—Such being the glory of VidyA that one having it neither 
grows great by the performance of Karmas, nor is lessened by its non-per¬ 
formance, there arises the doubt, must such a person act as he likes, or 
must be conform still to the conventionalities of ordinary life? 

(Pilrva-pak$a.)-~-li he acts as he likes, and abandons the performance 
of the duties enjoined on all men, it is possible that there may be some 
sin arising from such abandonment; and so it is not desirable that a 
Brabmavit should be a Yathe^tacharin, or one acting as he likes. 

(Siddhdnta .)—The next sQtra refutes this view, and shows that a 
Brabmavit may become a Yathe§t&charin, for he has risen above all social 
and religious bondage. 

sCfTRA III. 4. 15. 

II ^ I 2 I II 

Kamakarena with the action according to one’s desire. V& 
or. Eke, some declare or hold. 

15. Some hold that a Brahrnavit may act as he 
desires—444. 
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COMMENTARY. 

According to one text of the Brihad. Up. rescension, a Brahmavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act. He may perform karma, if lie likes, only with the object 
of giving the rewards of such karmas to the world in which he lives, for 
lie does not require any karma for himself. This is how they explain the 
text “ So great is the glory of this Brahma-devoted sage,” etc. Therefore, 
a Brahmavit may act as he likes, for no sin can taint him. The word 
Brahmana used in the above text .means “ one who has realised Brahman.” 
It follows, therefore, that if a Brahmavit performs a karma, ordained by 
S&stra, he does not get the reward of that karma, and if he omits to do 
any such karma, he does not get the sin of omission of such karmas. In 
fact, he has cut off all relation between him and Karma. So that, the 
effects of karma do not touch him. Like the lotus leaf in water, lie is not 
wetted by karma. And in the burning fire of his Vidya, all evil effects of 
the non-performance of karma are reduced to ashes instantaneously, as a 
handful of grass thrown into fire. Therefore, this power of acting as he 
likes, is the great glory of VidyA. This sense is further enlarged in the 
next sfitra. 

SftTRA III. 4. 16. 

n \ \ $ i h ii 

Upamardam, destruction. ^ Cha, and. 

16. And there is destruction (of all karmas through 
Vidya), (therefore Vidya is pre-eminent)—445. 

COMMENTARY. 

The following texts of the Mundaka Up., and of the Gita show that 
Vidya is only not subordinate to karma, but the destroyer of it. 

gfaprt 'srrer ii c it 

The fetter of the heart is broken, all donbts are solved, all his works (and their 
effects) perish, when Ho has been beheld who is high and low (cause and effect). (II. 8). 

UT?nf?n SWTOTff 5^ cPdT II II 

As the burn ing fire reduces fuel to ashes, 0 Arjuna, so doth the fire of wisdom reduce 
all actions to ashes (Git& IV. 87.) 

These texts show that Vidya destroys all karmas; therefore the 
majesty of Vidya is pre-eminent. When she can destroy the effects of the 
half-enjoyed pr&rabdha karmas even, then where is the wonder that after 










TV PAD A, IV ADH1KARANA } Sit 17. 



acquisition of vidya, a man may renounce all karmas ordained by the 
scriptures, and yet incur no guilt. 


How do you say, (objects the Pdrvapaksin), that vidya destroys 
Prarabdha karmas even, for all authors of &Astras are agreed in the view, 
that Prarabdha karmas are destroyed only by suffering, and there is no 
other method of their destruction admitted by the Theologians. 

To this we reply, that though the Vidya has the power of burning 
to ashes all karmas, yet the illumined sage, who has harmonised his will 
with that of the Supreme Lord, allows the Prarabdha karmas to continue 
to produce their effects, in order to carry on the will of the Lord, and to 
spread His glory in this world. The sage allows the Vidya to singe the 
Prarabdha karmas, but not to reduce them to ashes. The Prarabdha 
karmas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth; but which at the slightest touch, falls into pieces. 
The wise sage is dressed in such a Prarabdha karma, and carries on the 
activities generated by such karma. This is what is meant by the 
phrase that the Prarabdha karma is destroyed only by enjoyment. The 
author of the sfttra will himself explain this further in IV. 1. 15. 

sOim hi. 4. 17 . 

^ ii \ i a i ii 

fdrddhva-retahsu, of those who observe perpetual celibacy. ^ 
Cha, and. $abde, in the Upanisat text. f| Hi, because. 

17. In the case of the celibates, the scripture itself 
describes their freedom from all karmas* when they get 
Vidya. Therefore, vidya is superior to karma—446. 

COMMENTARY. 

In the case of those particular kind of parinisthita devotees, who 
observe the vow of perpetual ceiebacy, and who are possessed of mighty 
VidyA, the scriptures mention that they are above the bondage of karma, 
and may perform act ions or renounce them at their will. That also shows 
that we must admit that Vidya is independent of karma. The scriptural 
text referred to in this sfttra is the Brihad. Ar. Up., III. 5. 1. 

Mirffr ft * wrr smiraKw 

strk in? gpci f^sn wnsror: 

gsNuransr forf unrmra Sritamrenar sgeorem fcrsTRror srr jjt- 

•snar *rr *it fa#<ror m stnsun: 

u 
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faffsrrs’T ssrrsnn: ^ srr^TTrr: 

$T3tcPfc?i sq?sro h l ii trssnf srtsnnq, 11 'a ll 


Then Kahola Kausitakeya asked, “ YSjuavalkya,” he said, “tell me the Brahman 
which is visible, yet invisible, the Self (fitman) who is within all!” 

YSjnavalkya replied : “ This, thy Self who is within all." “Which Self, O Yaifiavalkva 
is within all/' 

Ydj6avalkya replied, “He who overcomes hunger and thirst, sorrow, passion, old 
age, and death. When Brahmanaa know that Self, and have risen above the desire for 

sons, wealth, and (new) worlds, they wander about as mendicants. For a desire for sons 

is desire for wealth, a desire for wealth is desire for worlds. Both these are indeed desires. 

“ Let a Brahmana renounce learning, and become as a child, and after renouncing 
learning and a childlike mind, let him become a quietisfc; and when he has made an end 
of quietism and non-quietism, he shall become a Br&hmana, a Brahmana indeed. 

“By whatever means he has become a Br4hmana he is such indeed. Everything else 
ia of evil. After that Kahola Kausitakeya held his peace. 

This sliows that crossing the stage of learning and childlike simpli¬ 
city, a knower of Brahman goes above all karmas, and remains as he likes. 
Similarly, in the GftA III. 25 :— 

qrsarr gptftcT t 

As the ignorant act from attachment to action, O Bhfirata, so should the wise act 
without attachment, desiring the welfare of the world, 

Ihis Git& text applies to the householder who occupies a position of 
authority and responsibility in his community, and to whom men lock 
forward as their ideal. Such a parinisthita devotee, even after acquir¬ 
ing vidya, ought not to renounce karma, for his example would mislead 
society. It is only Yatis, or Urdharetas, or the perpetual celibates, who 
on getting vidya may safely renounce all karmas; for they, not being in 
the society, their example is not likely to mislead the ignorant members 
of the society. Thus such is the glory of vidya that even when one acts 
as be likes, no sin touches him. The author next shows a different ex¬ 
planation of the above text, given by Jaimini. 


sCtka III. 4.18. 

% ii ^ i s i n 

'TCHJ&st ParAmaniam, (the ^ruti has) a favourable reference to (karma.) 
1^1% jaimini^, Jaimini holds. AchodanA, absence of injunction, ^r 

Cha, and. Apavadati, forbids. ff Hi, because. 

18. Jaimini holds that the scripture not only enjoins 
karma to the wise, hut reproaches those who renounce 










karmas, and does not expressly prohibit karmas (therefore 
the text about Kamachara refers to injunctive karmas only) 
—447. 


COMMENTARY. 

The meaning of the text quoted in Ilf. 4. 15, is that the wise sage 
has full liberty of doing as he likes those karmas only which have been 
ordained as a rule. (The sage is not at liberty to do karmas which have 
been prohibited.) He has option to do in any way he likes the enjoined 
karmas. It does not mean that enjoined karmas may be omitted altogether 
Thus one of the enjoined karmas is morning prayer or Sandkya The 
ordinary men must perform Sandhya strictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of Kamachara. 

Because the scripture itself shows that even the wise sage must 
perform karmas, and it denounces those who have abandoned karmas 
therefore, there is no express text enjoining the renunciation of karmas. 
The reason is this. Because the scriptures have reference to the wise with 
regard to karma, and because it reproaches those who renounce karmas 
therefore, it follows that the true spirit of the scripture is not to teach the 
renunciation of karmas nor we cannot infer the existence of any such rule 
“ let the wise renounce karmas.” The sense is this. The second verse of 
the It&v&sya. Up. which declares that a man must perform karmas is an 
authority which enjoins karmas even to the wise. Similarly, the Sruti of 
the Taittiriyas which declares that “ a man who renounces karmas loses 
his progeny,” is an authority reproaching those who have abandoned 
karmas. Reading these texts together, it is not possible to infer that 
there should be any text enjoining the abandonment of karmas. Because 
enjoining and prohibiting the same act simultaneously, is the contradic¬ 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of karmas. In our view 
those texts will find their scope iu the case of cripples, blind men, etc., who 
through physical or mental infirmity are incapable, of performing karmas. 
Therefore, the wise sage must undertake the performance of the Srauta 
and Sniiivta karmas, the various ceremonial worships taught in the Vedas 
and Smj'itis, and in this case latitude is given to him to perform them any¬ 
how. This is the meaning of the text kenasyat, yenasyat of the Brihad \t 
Up. quoted above. That text does not mean that a wise sage can renounce 
karmas or perform them at his option. This is the opinion of Jairnini. 




Thus according to the opinion of Jaimini, the above text of the 
Bjiiiad. Ar. Up. is an authority enjoining the performance of karmas and 
observing the rule of good conduct for all men. The author now shows 
that in his opinion the above text gives permission to do as one likes. He 
gives tins meaning in the next sutra. 

SUTRA III. 4 . ID. 

55^4 II \ I a ns. }| 

Anustheyam, (Karma) should be practised, arr^f^: Badaia;yauab, 
Badardyana holds, Sdmya, of equality. §r%: &*uteh, account of scriptural 

statement. 

19. (According to) Badarayana (the obligatory duties 
only) may be performed somehow or other,, because there is 
equality according to authority (between the God-intoxicated 
devotees, who partially perform karmas, and ordinary men 
who fully perform karmas)—448. 

COMMENTARY. 

According to Badarayana, it is only those karmas which are obliga¬ 
tory that a wise man may perform according to his option ; that is, he 
should perform some part of it and omit other parts. Why do we say so? 
Because there is statement of equality. The text “ kenasyat yenasyat 
tenedfi^ah ” shows that the illumined sage performing works in any way, 
somehow, is equal to him who performs them fully. The above Bjdhad. 
Up. text clearly shows that there is an equality between a sage perform* 
ing actions partially and between any other person performing them fully. 
How can a partial performer of obligatory karmas be equal to the full 
performer of them? According to the opinion of Jaimini, this statement 
of equality is merely glorificatory, for unless a man perform karmas fully, 
he cannot be said to be equal to one who scrupulously performs them all. 

If lie leaves any one of those karmas unperformed, he cannot be said equal 
to him who performs them fully. Jaimini explains this equality by saying 
that both are equal inasmuch as both perform the obligatory karmas, 
though one perforins it partially and the other fully. The full performance 
of karmas is ordained for svapistha devotee, such a wise man must perform 
all karmas. The text reproaching the renouncement of karmas applies 
to those men who have not reached illumination, but have renounced 
karmas too early. Thus both texts are reconciled. And so far a truly 
illumined sage, belonging to the order of parini^thita the performance of 
karmas need not be entire. The law is fulfilled by him by the partial 
performance even of the obligatory karmas. 
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Nor can it be said that the texts teaching the renunciation of karraas 
are confined to physically incapable persons, because there are no such 
restrictive statements in those texts. Those verses declare that release 
is not to be obtained by karmas or by offsprings, etc., but by the aban¬ 
donment of all karmas alone. This general statement cannot be res¬ 
tricted in the way that Jaimini would have it. 

sCfTKA III. 4. 20. 


f¥Wr u \ \ * \ u 

f%T%r: Vidhih, an injunction, *rr Va, or. tjTUJTWar Dharapavat, as is the 
case of taking (the Vedas) with, or as in the case of carrying, &c. 

20. Or. the above text may be ail injunction like the 
text about the study of the Vedas—449. 

commentary. 

The above text “ kena syat yena syat ” may be construed as an 
injunction regarding the illumined sage, just like those injunctions which 
declare that a Brahmana child must be initiated at the age of eight so 
that he may be able to study the Vedas. In this view the above text is 
an injunction teaching that a sage belonging to the order of parinisthita 
should perforin all karmas according to his will, but persons other than 
parini§thitas should not do so, as says the Bhagavata Parana :— 


Irramras* sir * 5 i 

waiter frjtr strV ll 


“ The wise do not perform tlio purificatory acts, the sipping of water, the bathing ancl 
other acts required by the law according to injunctions of the Scriptures. They per¬ 
form it according to their will; as I, the Lord of the universe, perform all acts according 
to my will, as a mere sport.” 

This view is objected to in the next siltra in the first part, and then 
that objection is answered. 

Sl/TRA III 4. 21. 


n \ i 2 1 \\ it 

Stuti-matram, praise merely. sqrsni'I Upad.'mat, on account of 
reference. hi, so. Chet, if. ^ Na, not so. spjtfor^ ApOrvatvat, on 

account of the newness. 

21. If it be said that (texts such as the one about 
the performance of karmas according to one’s will are) mere 
glorifications on account of their reference to the perform¬ 
ance of karmas, we deny that because the texts lay down 
a new injunction (for the performance of karmas according 
to one’s will)—450. 
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COMMENTARY. 

An objector says, the above text is not an injunction but a mere 
glorification of the illumined sage. As a person may tell to one whom he 
loves c< Do as thou likest,” and by so saying shows merely his regard and 
love for that person, so when the Lord says “a wise man may do as he 
likes,” it is not an injunction to the wise man to go and break all the laws 
of God and social conventions, but it only shows that the Lord has so much 
confidence in those persons that He tells them to do as they like, knowing 
full well that they will never do anything against His wilL The state¬ 
ment, therefore, that a wise man may do as he likes, is a mere glorification. 
More so, because there are express texts to the effect that a wise man must 
also perform karmas. 

To this objection, we reply that the above text is not an arthav&da 
but a vidhi or injunction with regard to the God-intoxicated sage to do as 
he likes. It teaches something new not already taught before, and is 
therefore, an apfirva vidhi and not a stuti. 

Note.—The argument of the objector may be thus put. The sentence “ Let a Judnin 
do as he likes 7 is a glorification only, and not an injunction. Because the Jnfinin also is 
required to perform karmas by the injunction contained in the verse * Kurvan eva * etc., 
of the is&v&sya. To this objection the reply given is that there is no other text declaring 
the performance of karmas according to one’s will for the Jnanin, Therefore, when 
the Bpihad. Ar. Up. says “ a Jnanin may perform karmas as he likes,” it must be construed 
as an apfirva vidhi. All the vidhis are of three kinds, namely apfirva vidhi, niyama vidhi 
and parisarnkhya vidhi as defined in the following verso 

fefercsRrwrat, i 

“An apfirva vidhi is one which makes an original statement not to be known by any 

other means. A niyama vidhi or a restrictive rule enjoins the performance of one of the 
two alternatives. “A parisamkhya enumerates eases to which certain rale applies." For 
example, “ lot him worship daily with the Sandhyfi worship ’’ or “let a person desirous of 
acquiring heaven, perform the sacrifice called Jyotistoma.’’ These are apfirva vidhis, 
bocause a man wonld not have found the necessity of performing Sandhyfi or Jyotistoma! 
merely by his reasoning or his natural inclination, but for the teaching of the scriptures.' 
By no other means he would have known that the Jyotistoma is a means of procuring 
heaven. Therefore, these are Apfirva vidhis. That which ordains or restricts a man to 
one of the two alternatives is a Niyama vidhi. Such as. “ a person must approach his wife in. 
the season.” This restricts a man to a particular time. A man by natural inclination 
would approach his wife ; but if through want of it, he neglocts his wife, this rule enjoins him 
not to do so. Similarly, “ let him cleanse the rice of its husk by pounding it,” is a Niyama 
vidhi. For the husks may be removed by processes other than pounding ; but the rule 
confines one to pounding. Similarly, “ Five-toed animals may be eaten ” is a Parisamkhya 
vidhi. It does not laydown any injunction as to the eating of five-toed animals,but if 
one wants to eat such animals, he is confined to such of them as are mentioned in 
Manu, V. 17 and 18. 
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sarf^r ^ ^forcttecrsar i 



• il \c il 


“Let liim not eat solitary or unknown beasts and birds, though they may fall under 
(the categories of) eatable (creatures', nor any five-toed. (animals). 0 

“ The porcupine, the hedgehog, the iguana, the rhinoceros, the tortoise, and the hare, 
they declare to be eatable; likewise those (domestic animals) that have teeth in one jaw 
only, excepting camels.” 

Thus all five-toed animals, like monkey, &e., are prohibited foods ; but an exception is 
made in favour of six. The Parisamkhya is a permissive rule, than an injunction. 


SOTRA III. 4. 22. 


u \ i s i sr a 


*ITf BhSva, devotion, love, absorption, srssrsi.&abdat, on account of words. 
Cha, and. 

22. And because of the text (of Mund. III. 1. 4) declar¬ 
ing that there is absorption in the Lord—451. 


COMMENTARY. 


In the Mundalca Up. III. 1. 4., we have the following 

jjnnT vrarft i wraraRte 

4iicitrfki grkgt h y n 

For the Lord shines forth in all beings and senses, knowing this the wise ceases 
from useless controversy. He contemplates on the Lord, enjoys the bliss of His company, 
(and when out of trance) is active in performing works of the Lord—such a Jivan-mukta 
is also the teacher of those who are seekers of the knowledge of Brahman. 

In the above text we find words denoting bhava, such as atma-kvida, 
Utma-rati, etc. The word bhftva means intense love, and words rati and 
prema are its synonyms. The sense is this, the parinisthita God-absorbed 
devotee, has not the time to perform karmas, because of his contemplation 
of the Lord. Therefore, such a person may perform karmas only partially, 
and somehow or other, for the sake of society, and not because it is neces¬ 
sary for him to perform it. This also shows that Brahma-vidya is inde¬ 
pendent of karma. 

In the next sfitra the author himself raises the doubt whether the 
stories related in the Upani$ads about God-absorbed persons and other 
seekers of Brahman are not mere p&riplavas or episodes to be recited at 
stated intervals during the year occupied by the A^vamedha sacrifice. 
Having raised the doubt in the first part of the sfitra, he answers it in die 
latter half. 
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Sl'TRA III. 4. 23. 


[Qovin 


II B | ^ I R3 || 

PAriplava-arthAh, for the purpose of filling up the time; pas¬ 
times. $RT Iti, so. Chet, if. * Na, not so. Vise§itatvat, on 

account of their being specified. 

23. If it be said that the stories told in the Upanisads 
are for the purpose of pariplava, we reply this is not so, 
because the pariplava stories are certain specified ones—452. 

COMMENTARY. 

In the Upanisads like the Brihad Ar. and the rest we find stories like 
the following YAjnavalkya had two wives, Maitreyi and K&tyayani ” 
(Bri. Up. IV. 5. 1.) “ Bhfigu, the son of the Yaruna, approached his father 
Varuna and said, teach me, sir, Brahma-vidyA.” —(Taitt. Up. III. 1.) “ Pra- 

tardana, forsooth, the son of DivodAsa came to the beloved abode of 
Indra. ”—(Kau. Up. III. 1.) “ There lived once upon a time Janadruti 

Pautrayana who was a pious giver, giving much and keeping open house ” 
—(Ch. Up. IV. I. 1). These and similar stories are related in the Upanisads 
with regard to Brahma-vidyA. The doubt arises, are these stories told 
in the Upanisads for the purpose of pariplava, to fill up the time occupied 
in the performance of Asfvamedha ceremony or are they meant to establish 
the glory of Brahma-vidyA ? The Purvapaksin says, they are pariplava 
stories, because all stories are enjoined for the sake of pariplava, and in story¬ 
telling, the literary skill is the chief point kept in view ; the story-tellers 
attach more importance to the words of the stories and a minor importance 
to the teaching contained in those stories fin other words, the stories are 
meant to amuse and not to instruct.) Therefore, the Brahma-vidyA taught 
in those stories, are merely arthavAdas, like other mantras which stand 
in a complementary relation to sacrificial performances. These stories 
are, therefore, of no importance in themselves, except as complementary 
to karmas. Therefore, when their intrinsic importance is thus totally 
set aside, consequently the Brahma-vidyA. taught in such stories becomes 
much less important. 

To the above objection, raised by the pfirvapaksin, the author of 
the sfitra says, “ it is not so, because (VisesitatvAt) certain stories only are 
specified in the Scriptures as pariplava and the Upanisad stories are 
not among them.” The Scriptures specify certain definite stories as 
pAriplavas: the Brahma-vidyA stories are not included in them. Thus 
under the heading “ He is to recite the pariplava,” the Scripture men¬ 
tions “the stories like those of Manu, the son of Vaivasvat, the king.” The 






IV PADA , IV ADHIKARANA, 8&. 24. 


Scripture says, “ on the first day tlie story of Maim Vivasvat’s son should be 
recited ; and on the second day, the story of Indra, the son of Vivasvat 
the king, should be recited ;*and on the third day the story of Yama Vivas- 
vat's son the king, should be recited,” and so on (See Satapatha Brahmana, 
XIII. 4. 3. 3). Thus the particular stories which are to be recited in the 
p&riplava are specified in the Scriptures. Every story found in the 
Brahmanas is not p&riplava. Had every story been a pariplava story, the 
Scripture would not have specified that on the first day the story of Manu 
should be recited ; on the second day the story of Indra; and on the 
third day, that of Yama. Since all tales were alike, the injunction about 
these particular tales would be useless. Therefore, when the Scripture says 
(“Sarvany akhy&n&ni p&riplave samsanti”) “all stories are recited in the 
pariplavas,” the word “ all ” does not mean every story in general, but only 
all those stories which are mentioned in the Chapter of P&riplava. 
Therefore, the stories mentioned in the Vedanta portion of the Brahmanas 
are not pariplava stories. 

Sf/THA III. 4. 24. 

II ^ I 3 I II 

Tatha, similarly. ^ Cha, and. ^rr=Rl?TT Ekavflkyata, unity of con¬ 
struction or of statements, or that of sense. Upabandhat, because of 

the connection. 

24. Therefore this being so (the Vedanta stpries teach 
Brahma-vidya) ; because of their coherent connection (with 
the statements about the Self, and the vidyas)—453. 

COMMENTARY. 

Since the stories of VedAnta are not for the purposes of the pari¬ 
plava, it is therefore, proper to construe them as corroborating the 
Brahma-vidya, in the immediate connection with which they are recited. 
Their object is to make it clear to our understanding in a concrete form, 
the vidyAs taught in other portions of the Upanisads, in the abstract. 
Why do we say so ? EkavAkyatopabandhat. Because of their syntacti¬ 
cal connection with the vidyas taught in the succeeding passages. Thus 
in the story beginning with “ Yajnavalkya had two wives, etc.,” we find 
immediately following, in that very section, the vidyA taught about the 
Atman in these words (Brihad. Ar. IV. 4. 22.) ‘‘ The Atman is> verily 

to be seen, to be.heard of, to be meditated upon.” Since these stories are 
immediately preceded or succeeded by instructions about Brahman, we 
infer that they are meant to glorify the vidyA and are not pAriplava storifra 
Just as the story about “He wept” standing in proximity to karma is 
12 " 
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rightly interpreted as glorifying the injunctions about sacrificial perform¬ 
ance in relation to which such stories are related. As those stories, 
glorifying karmas, are not pfiriplava stories, so also the Upanisad 
stories are not pariplava stories but, on the other hand, standing in proxi¬ 
mity to injunctions about vidy&, they must be interpreted as glorification of 
the vidy& ; because the rule of construction is the same here. The sense is 
this. The vidya is verily an independent means of producing (or causing 
the fulfilment or attainment of) the highest end of man, namely, of 
producing or bringing about the final release. And because it is so great, 
therefore, great souls like Yajnavalkya and the rest have devoted them¬ 
selves, with great effort and might, to its cultivation. The stories are told 
in order to facilitate the understanding of these abstruse subjects, and 
they are eminently fitted to subserve that purpose. In fact the Scripture 
itself says, “ He who serves his master understands the vidy&.” The 
stories, therefore, serve the purpose of teaching reverence for the master. 
Thus also the vidya is independent of all karmas. 

SIJTRA III. 4. 25. 

sTcP^r im i * i ** n 

Ataeva, for this reason, ^ Cha, and. Agni, fire, 

Indhanadi, kindling and performing sacrifices, &c. Anapeksa, no need. 

25. And, therefore, there is no need for the lighting 
of the sacred fire and so on, for the sage who knows Brah¬ 
man—454. 

COMMENTARY. 

For this reason, namely, because it has been established that vidya 
is independent, therefore, she does not stand in need of the lighting of 
sacrificial fire and other ceremonial works, in order to manifest her fruits. 
The theory, therefore, that knowledge and work must be combined in 
order to produce mukti, is hereby set aside. Vidya alone is sufficient for 
that purpose. 


Addhikarana V. 

Having thus described the power and glory of vidya, the author 
now begins to specify the marks which are the characteristics of the person 
who is entitled to get this vidya. Unless a person possesses these quali¬ 
fications, he cannot benefit by the study of the vidyas. Thus the 
Bji. Up. IV. 4. 22, declares:—“ Him Brahmanas seek to know by the 
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study of the Vedas, by sacrifice, by gifts, by penance, by fasting.” This 
passage lays down some of the necessary qualifications. In IV. 4. 23 of 
the same, the following additional qualifications are laid down - 

“ He, therefore, that knows it, after having ^become quite subdued, 
satisfied, patient, and collected, sees Self in the Self, sees all as Self. 
Evil does not overcome him, he overcomes all evil. Evil does not burn 
him, he burns all evil. Free from evil, free from spots, free from doubt, 
he becomes a (true) Brahmana ; this is the Brahma-world, O Kiug ’’—thus 
spoke Yajnavalkya. 

We give the original of these two Bri. Ar.’s texts below : — 

rSflFI WlfcT ydWTcUR ’TV^TT difcl I 

Now the first text shows that sacrifice (yajfia), gifts (dana), penance 
(tapas), and fasting are necessary qualifications together with the study of 
the Vedas. The second passage shows that Sanaa (control of thought), 
dama (control of conduct), uparati (tolerance), titiks;! (endurance) and 
samadhana are the necessary qualifications, and are the subordinate 
members of the Vidyfc. 

(Doubt .)—Now arises the doubt. Are both these sets of qualifica¬ 
tions necessary for the origination of vidya, or only one of them or none? 

(Pdrva-pakija .)—The Pdrvapaksin says that none of these qualifica¬ 
tions is absolutely essential for the attainment of vidyit. Getting the 
right Guru is the only necessary thing. As says the Ohh4nd. Up. (Vf. 
14. 2.) (Acharyav&n purusho veda) “ He knows Brahman who has found 
a teacher. ” This and similar texts prove that the finding of the teacher 
is the chief essential in acquiring vidya. 

(. Siddhdnta .)—This view is refuted in the next sutra. 

SlITRA III. 4. 26. 

unfa ir ^ it n i « i ii 

Sarva, of all. Apeksa, there is need. =qr Cha, and. 

Yajnadi, for sacrifices and others, wft-. J§rutib, there is the Vedic statement. 

AfSvavat, as in the case of the horse. 

26. All these qualifications are necessary, because 
the Sruti mentions sacrifices, etc., as necessary qualifications. 
They are like the horse (which is necessary to accomplish a 
journey ; though on finishing it, he is no longer neces¬ 
sary)—455. 
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Thotigh vidya is independent of all works in the manifestation of 


her fruits, yet for her origination she is dependent on all these works, 
sneh as sacrifices, gifts, etc. Why ? Because the two texts of the Bpi. Ar. 
Up. given above show expressly that for the origination of vidya these 
qualifications are absolutely necessary. The author gives an illustration 
of this. As in order to accomplish a journey, a horse is necessary, but on 
its accomplishment it is no longer required, so for the origination of 
vidya these works are necessary, but after she has once originated, they 
are no longer necessary. 

If vidya can be originated I 03 7 sacrifices, gifts, penance and fasting, 
what is the necessity of other qualifications like siama (control of thought), 
daina (control of conduct), etc. ? f lo this the author replies in the next 
sfitra. 


SfTTKA III. 4. 27. 

II \ I S I || 

Sama, calmness, peace. Dama, control, or subjection of the senses. 
^tfe Adi, &c., and others. Apetah, possessed of. Tu, verily, certainly. 

*«jfcrSy&t, he should be. ?fSTf-3rnT Tatha-api, still, all the same, gTu, but, also. 
%% Tad, of them (sama, dama, &c.) few Videh, because of the injunction. 

Tad, of that (knowledge.) srfffPW Ahgataya, on account of their being a part. 

Tes§&m, 0 f them, (sama, dama, &c ). Avasya, necessarily. 

Anustheyatvat, because they must be practised. 

27. But the control of thought and of conduct and 
the rest, must he acquired (though vidya may originate by 
sacrifice, etc., also), because there are express injunctions for 
these, stating that they are auxiliaries of vidya, and must on 
that account necessarily be accomplished—456. 

COMMENTARY. 

The two “ tu’s ” mean “ verily ” and “ but,” respectively ; and are 
employed to remove the doubt above raised. Though it is true that 
sacrifice, gift, penance, and fasting purify the heart of man, and fit him 
to acquire vidya, still the seeker of vidya must acquire also the moral 
qualifications of slam a (the control of thought), dama (the control of 
conduct), etc. Why? Because these also are enjoined as auxiliaries of 
viaya. The above text of the Bji. Ar. Up. expressly enjoins the 
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acquirement of these moral qualifications also. And since they are 
so enjoined, they must necessarily be accomplished. The result is 
that both sets of qualifications, the physical, like the sacrifice, gift, 
penance and fasting, and moral, like the Garcia (the control of thought), 
dama (the control of conduct), etc., must be acquired and performed. 
The first set is Bakirafiga or external, the second set is Antarahga 
or internal qualification. The word adi (and the rest) mentioned in 
the sutra indicates that qualifications like those of truthfulness, silent 
repetition of the mantras, etc., mentioned in the Jijiiasa Adhikarana 
(I. 1.1) as quoted from Mundaka and Manu Smpiti at page 7, must also 
be included among the necessary qualifications. Thus the aspirant after 
the Brahina-viclya, must possess all these qualifications of truthfulness, 
generosity, asceticism, celibacy, indifference to worldly objects, fasting, 
control of thought, control of conduct, tolerance, endurance, faith, equi¬ 
librium, compassion, etc. 

Adhikarana VI. 

The author now teaches that though an illumined sage has full 
liberty of action, yet he must not commit sins or do prohibited acts. 
Thus there is a following $ruti :— 

“If a knower of Brahman eats any food cooked by anybody he remains as pure as 
he was before, his lustre is not diminished.” 

Note— In the Chhand. Up. V. 2. 1, ifc is also said “To him who knows this, there is 
nothing which is not food” ; and in the Bpi. Up.TV. 1. 14, it is said“ by him nothing is 
eaten that is not food, nothing is received that is not food.” 

(Doubt .—Here arises the doubt. Are these texts an injunction, 
ordering the illumined sage to eat all food, or are they merely permissive ; 
allowing him to eat such food, if he likes ? 

(PArva-paksa .)—This is an original statement regarding the eating 
of all kinds of food, a statement not to be inferred by any other proof ; 
hence it is an injunction, ordering the sage to eat all kinds of food. 
It is an apfirva vidbi and is auxiliary to vidya like siama, dama, etc. 

(Siddhanta .)—This view is set aside in the next sutra. 

StJTRA III. 4. 28. 

II ^ I 21 || 

Anna, food. : Anumatifi, permission for. 

Cha, and, indeed, irrar Prana, of life, Atyaye, at the t ; me (where there 

is risk) of departure or loss. Tad, that. ssfapr Darsauat, being stated in 
the Sastras. 



38. 
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28 . The permission to eat all kinds of food, is given 
only under the circumstances of danger to life, because the 
Scripture gives only such examples—457. 

COMMENTARY. 


I he word and lias the force of only here. The texts like 
those given above are permissive only. They allow the wise man to eat 
food, cooked by anybody, when there is danger to his life, from not 
getting the lawful food. Why do we say so ? Because the examples 
giv en in the Scriptures show that it is in cases of extreme necessity only 
that the rule of lawful and unlawful food is set aside. Thus in the 
Chhand. Up. (I. 10. 1-3) we find the following (see page 49 also). 

When (the crops in the land of) the Kurus were destroyed by hailstones, Usasti 
Chakrayana lived a-begging with his young wife at Ibhya-grarna. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 

(The master of elephants) said to Usasti, “I have no more except these, which 
are placed before me for eating.” Usasti said “give me then some of these.” He gave 
him some of those, and said “Here is some water to drink, in this bag.” Usasti said 
“ I shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said “ Are not these beans also impure, as I am eatlngof them ? ” 

Usasti replied “No, (these beans should not be considered unclean) because without 

eating them I cannot live; while the drinking of (your) water (is not an absolute neces¬ 
sity and) depends on my pleasure (for it can be obtained every where.) ” Usasti having 
eaten himself, brought the remainder to his wife. But she had already eaten before, 
therefore, slie took them and put them away. 

From seeing how Chakrayana conducted himself in those hard 
times, we infer that it is permissive to every one to take the food, which 
is otherwise unlawful, in times of distress, when life cannot be other¬ 
wise maintained. Chakrayana took the leavings of the food of the 
elephant-driv ei, because he could not have maintained himself without 
sucli food ; but lie refused to take the water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. The story further shows that the next morning 
he ate the same food which was now doubly unlawful, for it was not 
only the uchchbista food of the elephant-driver, hut it was the uchchhista 
of Chakrayana himself. The sage Chakrayaria eating thus the leavings 
of the food, was still so sacred and holy that he was the head officiating 
priest m the great sacrifice which the king of that country was per¬ 
forming. 

The other passages of the Upani§ad relating to food should be 
explained in the same way. 
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3r*TCT5r Ab&db&t, there being no harm, or on account of non-sublation. 
'Bf Cha, and. 

29. And because the heart of the sage is always 
pure, there is no obstruction to his knowledge by taking 
such food—458. 

COMMENTARY. 

Unlawful food, as a general rule, clogs the understanding and 
obstructs the clear working of the intellect. But in the case of the 
sage, whose heart is always pure ; and intellect, keen, the taking of such 
food does not obstruct the working of his brain, and his knowledge 
remains as pure as ever. 


StiTRA III. 4. 80. 


H \ \ s I 11 

Api, also, Smaryate, it is seen in the Smritis. 

30, The Smriti also teaches the same (that in times 
of distress unlawful food may be eaten)—459, 

COMMENTARY. 

Mariu in X 104. and the subsequent verses gives such permission 
with illustrations— 

it u 

icf i 

srnnRT ciw^r »r flsvi^K II II 

vnsrac ^ i 

srfFii: srfoaarc g; *RTfnrt y ro ® it 

II Rot || 

He who, when in danger of losing his life, accepts food from any person whatsoever, 
is no more tainted by sin than the sky by mud. 

Ajigarta, who suffered hunger, approached in order to slay (his own) son, and,,was not 
tainted by sin, since he (only) sought a remedj" against famishing. 

Yfimadeva, who well knew right and wrong, did not sully himself when tormented 

(by hunger), he desired to eat the flesh of a dog in order to save his life, 

Bhflradv&ja, a performer of great austerities, accepted many cows from the carpei^er 
Bridhu, when he was starving together with his sons in a lonely forest. 
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Visv&mitra, who well knew what is right or wrong, approached, when he was torment¬ 
ed by hunger, (to eat) the haunch of a dog, receiving it from the hands of a Chand&Ia. 

Thus the Manu Srariti permits all men, whether learned or ignorant, 
spiritual or worldly, to take the food cooked by all men, without regard 
to their lawfulness or unlawfulness, in times of distress only , and not al¬ 
ways. Therefore, when the Upanisad says that the sage may eat all kinds 
of food, it must be interpreted as meaning that lie may eat all kinds of 
food in times of distress only. The text of the Upanisad should not be 
construed as an injunction in favour of eating unlawful food. It is no 
part of the sadhan& or spiritual practice, that the sage should go out of 
his way and eat all sorts of food. 

Note.—This is in answer to those who say that a Brahmavit being a lover of humanity 
should take food cooked by all men, and should not observe the S&stric injunctions against 
taking such food. A Brahmavit can no doubt counteract evil effects of such food, but why 
should he waste his energy on it ? Ho may no doubt drink wine, eat meat, take all sorts 
of drugs, and not be the worse for it, but he does so at his own risk. He breaks the law 
unnecessarily. 

sCjtra III. i . 31. 

M i si ^ ii 

JUS?: ^abdah, there is a scriptural statement. Cha, and. Atafi, 

hence. Ak&machdre, as to non-proceeding according to liking. 

31. Therefore, the scripture teaches that a sage 
should not act according to his will in matters of food, dis¬ 
regarding the Gastric injunctions. There is a text to that 
effect—460. 

COMMENTARY. 

Since permission to take all kinds of food is given only in times of 
distress, it follows that in ordinary times, the wise man should not act in 
opposition to the scriptural injunctions. There is a scriptural text or 
passage to that effect also. In the Chhand. Up. VII. 26. 2, we have the 
following:— 

«vksit prefer fasn srarfcr qs^arr 

surWntaf Rmwqwwft cnrcwnr 

WUgR 5T23S II R 11 

Clean food leads to clarity of intellect. The clearness of brain conduces to firm me¬ 
ditation. When meditation is firm there is vision of the Divine and all ties are unloosened 
completely. 

This text of the Chhand. Up. is a clear prohibition of libertinism 
in matters of food. Therefore, the permission to take all kinds of food 
being confined to times of distress only, it follows that in ordinary times 
one must observe the Sastric injunctions. 
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Adhikarana VII. 


In the opening section of this plda, it has been shown that the seek¬ 
ers of vidya (Divine wisdom) are of three sorts, Svani^ha, Parinhthita 
and Nirapeksa. Now the author tries to answer the question, how far 
these devotees must observe the rules of caste and orders and whethei 
they can observe them or not, after they have attained the Divine know¬ 
ledge- He first examines a case of the Svani§t.ha devotee. In the Is.auVa¬ 
rava fmiti we have the following: — 

It 

Even after the sage has obtained the vision of this Atman, he must perform karmas 
(ceremonial works), without raising any doubt, because ho will get thereby increase of 
bliss of the Self, in a well regulated order. 

(Doubt.) —There arises the following doubt with regard to this Sruti. 
Should the Svanistha devotee, who has obtained Divine knowledge, per- 
forni ceremonial works or not ? 

(Puroa-pah^a ).—The object of all ritualistic karmas is to obtain vidya 
or Divine knowledge ; and when that is obtained, where is then the ne¬ 
cessity of performing karmas again. It is a general rule that when the 
result is obtained, the previous acts are discontinued (when the food is 
cooked, the fire is no longer kept burning.) Therefore, when vidya is 
gained, the karmas should not be performed any longer. 

(Siddhanta. ) —The works of the Asha mas must be performed even 
after the attainment of Vidya, as is shown in the next sutra. 

SOTRA III. 4. 32. 

u ^ i » i vt h 

Vihitatvat, they being enjoined, Airama, ol the Aiiramas 

or the stages. gfR, Karina, the duties. Api, also. 

32. The works peculiar to one’s stage in life must he 
performed also, because they have been so enjoined—461. 

COMMENTARY. 

The force of the word “ also ” is to indicate that not only the 
Asbama karmas should be performed, but also the Varna karmas, or 
duties peculiar to one’s caste, must also be performed by the perfected 
sage. It, therefore, follows that both kinds of duties must be performed. 
Why? In order to increase the Divine knowledge. Because the scripture 
enjoins that oven after the acquisition of VidyA, the karmas must be per¬ 
formed to increase that Vidya. 

13 
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Now tins injunction for performing karmas even after the origi¬ 
nation of Vidya, shows that -Thana and karma, knowledge and work 
must be always combined, and that Vidya i a the combined result of 
both ; and that release is obtained, not by Vidya alone, but by the com¬ 
bination of VidyA and Karma. This doubt is removed in the next 
sfitra. 


SUTRA III. 4. 33. 


^ II ^ I 8| ^ || 

^mmSahakaritvena, on account of co-operativeness. ^ Cha, and. 

33. The karmas are to be performed, not as'leading 
to release, but as co-operative towards Vidya_462. 

COMMENTARY. 

, The Svani ^ ha devotee performs karma after the origination of 
Vidya, not because karmas are causes of Mukti, but because they are 
handmaids of Vidya, and are co-operative towards VidyA. Because wo 
find in the Upanisads that it is after the origination of VidyA that the 
Karmas are re-ordained. For example, the Upanisad savs (taui eva vidi- 
tva) - having known that ” (they get Mukti.) So it is after knowledge that 
Mukti comes. Thus, what the scripture teaches is this. The Svanis- 
t a adlnkan first performs the special duties of his caste and order 
with the sole object of gaining the higher Self. He does not perform 
these religious duties with any lower motive. After performing works 
m this spirit, with the Supreme Self as His goal, he gets Vidya or Divine 
knowledge. When the VidyA is thus originated by the due performance 
° * ™ S> * e 8fcl11 goes on performing them in order to increase 

that Vidya. The Karmas performed after the origination of'VidyA are not 
opposed to Vidya, and the Vidya has no tendency to destroy such 
karmas, because there is no such conflict between Vidya and Karma 
The karmas generally lead to Svarga. When the devotee performs 
karmas, even after the origination of Vidya, he does so in order to 
experience the varieties of Svargic delights. Though the result of Vidyfi 
is release, and that of Karma is Svarga, there is however no such conflict 
between these two, so that the performance of karma after vidya should 
efface the effect. In the Brihad. Up., I. 4. 15, we have the following 
text declaring that the karma (or religious worship) done by a man who 
knows Brahman, produces imperishable result. 
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Now if a man departs this life without having seen his true future life (in the Self) 
then that Self, not being known, does not receive and bless him, as if the Veda had not 
been read, or as if a good worn: had not been done. Nay, even if one who does not know 
that (Self) would perform here on earth some great holy work, it will perish for him 
in the end. Let a man worship the Self only as his true state. If a man worships the 
Self only as his true state, his work does not perish, for whatever he desires that he 
gets from that Self. 


Thus this text of the Brihad Up. expressly states that the karma 
of that man who has obtained Divine knowledge is never exhausted. Nor 
can it be said that these karmas are like Kamya lcarmas, performed by the 
ordinary worldly men in order to gain heaven. They differ from the Kamya 
karmas in this, that the wise svanistha does not perform them with the 
motive of going to Svarga, hut they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties is also 
to serve the Lord and study the works of the Lord, as found in 
heaven. The Svanistha sage reaches Brahman, and it is only as an 
incident that he sees Svarga and other things. As a man going to a 
village may touch the grass on the roadside casually and incidentally, 
so the Svanistha devotee, while lightly touching the joys of heaven, 
continually progresses towards Brahman his goal; and Vidya. with her 
handmaid the karma, causes the experiences of heaven and the rest, 
and by her own power she carries the devotee to the highest abode of 
Brahman. This is the sense of the Scripture where it says Tamvidya, etc. 
The determination of the Svanistha also to experience the varieties of 
Svarga must be understood in this light. 

Moreover, the seeker of Brahman may not have any desire of going 
to svarga at all; but Vidya carries even sucb a person to Svarga, in 
order to test whether he is really lit for divine knowledge, whether he 
has got the true Vairagya or not. In such a case, Vidya herself 
carries a man to Svarga. The Nirapeksa devotee performs no karmas, 
and naturally he ought not to go to Svarga ; but even he is carried there 
by Vidyii alone, in order to see whether he is a true Nirapeksa or not: 
and whether he is fascinated by the delights of the heaven-world or 
not. Therefore, the scripture says, “ the sage verily sees everything. ” 
This power of Vidya does not contradict the statement that Vidya 
leads to Moksa. 

Note .—The Svanistha has no real Kfimanfi or worldly desire. He is mumuksu or 
yearning after liberation. He prays to his Lord in this way Let the Supreme Self, 
propitiated with my niskama karmas (works performed without any selfish desire) gfve to 





W 3 vedanta-sOtras. Ill ADHyAYA. [G, 


mo through His grace, the (Vidyti) knowledge of His Self. And may that Vidy& lead me 
to the Supreme Self, showing mo in the way, the heaven and its delights/’ Thus Yidyd 
is really the giver of heaven to Svanistha dovotoes. The heaven not being the goal of 
the Svanistha, but merely an incident of his journey towards God, the karmas dono by the 
Svani.sthas cannot be said to be kamya karmas. 

The J)evas examine the neophyte. Vidya tells them “ O Devas ! examine whether 
this devotee is a true nirapeksa or not.” Thus it is at the command of Vidya, that the 
Devas place all sorts of temptations in the path of the devotees in order to test the 
strength of their devotion and Yair&gya. 

Vidyfi. certainly, by herself, neither gives heaven nor examines the 
devotees; because these are things below her, and unworthy of her 
greatness. Vidyl, the supreme lady, whose essence consists of pure 
existence, intelligence, and bliss, does not demean herself by giving to her 
devotees heaven, etc. She brings about that effect through the medium of 
her servant, the karma; and thus the Svanistha devotees enjoy the 
pleasure of the Svargic regions. But there is a great difference between 
the Svarga of the svanistha devotees, and that of the ordinary good man. 
The Svarga of the Svanistha is unperishing. He never falls from it into re¬ 
incarnation. Hence it is said Na tasya karma ksiyate—his work never 
perishes or gets exhausted. The Svarga is merely a halting stage towards 
the home of the Lord. But in the case of ordinary good men, the merit 
gets exhausted by enjoying the pleasures of Svarga and they come hack on 
earth after a certain period. 

- In the case of the Nirapekfas, Vidya herself sometimes gives them 
Svarga in order to proclaim to all the denizens of heaven, the unselfish 
love of that devotee, and thus is fulfilled the saying—Sarvain ha patfyah 
padyati—the wise sees everything (including heaven also.) 

The karmas performed by tlie devotees of the Svanistha class, after 
the origination of Vidya, together with the Pr&rabdha karmas of such 
persons, performed before such origination, carries them to Svarga. It is 
these karmas, which in their case produce svarga. Thus two things 
co-operate in the case of the Svani§tha in producing Svarga:— namely, 
the Punyarn of the karmas performed after the origination of Vidya, and 
the Prurabdbam or the stored karmas of the time before such origination. 
Leaving these two sorts of karmas untouched, Vidya burns up every other 
karma of the Svanistha devotee. In the case of the Parinisfthita devotee, 
however, Vidya burns up the Sanchita karmas only, but does not destroy 
their Prhrabdha karmas. In their case, she loosens the effect of the 
Kriyam&na karmas. In the case of the Nirapeksa devotees, VidyS burns 
up totally all Sanchita karmas, except the Pr&rabdha. 

Thus VidyA is independent in producing her results, karma is 
merely her handmaid and co-operator. 
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Adhikarana VIII. 

Now we shall examine the parinisthita devotee, just as we did in 
the case of the svani$tha. devotee. In the Upanisads (Mnndaka ITT. 1. 
4.) we have the following :— 

HTtSeR'te ^ T c T K frr: I 

The devotee is one who revels in the Self , lie delights in the Self , and having performed 
irrs works (truthfulness, penance, meditation, &c.) he rests, firmly established in Brahman, 
the best of those who know Brahman. 

Tliis shows that the Parinisthita must perform the duty of his caste 
and order (Varna and iUrama) for the sake of the society; because the 
text says he is Kriyavan, and he must also perform the duties of devotion 
to the Lord (Bhagavad Dharma), because the same text says that lie must 
revel hi the Self , and delight in the Self ; and this he must do out of 
love for God. Thus he has two functions. One the observance of the 
rules of caste and order for the sake of the society in which he is born, 
and secondly, to perform the duties of upasana, out of the love which lie 
hears towards the Lord. 

(Doubt.) —Here arises the doubt. Must the Parinisthita devotee 
perform these twofold duties, simultaneously? or successively ? or must 
he renounce the first, and confine himself to the second set only. 

{P'&rva-pakia.)— The simultaneous performance being impossible, and 
the abandonment of the prescribed duties being also sinful, it follows that 
there is no certain and definite rule as to the performance of these duties. 

( Siddhdnta .)—The sound conclusion, however, is that the Parini§- 
fchita must always discharge the duties of love, the Bhagavata Dharmas-— 
and do somehow or other, the Varna and iUrama Dharmas, during his 
spare moments. He may even omit them altogether if he finds no time. 
This is shown in the next sfitra. 

StfTRA III. 4. 34. 

fdbrrsfa u ^ i 2 i .\* n 

Sarvathfi, under any circumstances, 3rrq Api, indeed, r^r Tatra, in 
their case. 3T Va, or. Ubhaya-liug&t, on account of twofold inferen¬ 

tial signs. 

34. The Parinitshita devotee must always perform the 
duties of the Bhagavata Dharma, (even to the exclusion of 
his caste and order Dharma), because there are twofold indi¬ 
cations, (namely, that of Revelation and of Tradition to that 
effect)—463. 






The word “api’ in the sutra has the force of “indeed*” “even.” 
The words “ Sarvatha api ” are equal to “sarvatha eva,” meaning:— 
liiven not regarding the general duties of one’s jUrama and Varna*” The 
parinisthita has the primary duty of performing the Bhagavata Dharma. 
That he can never omit. The Dharma of his Atframa may be performed 
in the interval of leisure moments. Because that is secondary with him, 
Why do we say so ? The Sutra answers it by saying, because there are 
twofold indications. The £>ruti or Revelation says (Mundaka II. 2. 5.) — 

cl^fc 3TRU STFWRTfRIT || 

In Him the heaven, the earth, and the sky are woven, the mind also with all the 
senses. Know Him alone as the Self, and leave off other words ! He is the bridge of the 
Immortal. 

This shows that according to the Sruti, the highest duty of man is 
to know God and leave oil all other book-learning and ritualistic religion. 
The Smriti also says the same. Thus Gita, IX. 13.— 

Tisrarra^j Tit qr$r sr^TOTfsei: I 

UTrTT || II 

Verily the Mahatmas, O Pfirtha, partaking of My divine nature, worship with un¬ 
wavering mind, having known Me, the imperishable source of beings. 

^TrTcf Ht fSSWF I 

Tit TTf^IT ftsrgvRT TqiSTcr || || 

Always magnifying Mo, strenuous, firm in vows, prostrating themselves before Mo, 
they worship Me with devotion, ever harmonised. 

These two verses of the Gita describe the nature of the Bhagavata 
Dharma, which consists in always singing the praises of the Lord, striving 
after doing His will, etc. If after discharging these duties, the devotee 
finds time, he may perform his regular sandhyA, etc. 

The author in the next sutra gives additional reason in support of 
this view. 

StTTRA III. 4. 35. 

n ^ i 8i v* n 

?RPT>T^ Anabhibhavam, not to be overpowered. =er Cha, and. 
Dardayati, the &&stras declare. 

«35. And the scripture shows (that a Parinisthita 
devotee) is not overpowered (by the faults of not performing 
the acts of his Asrama, when immersed in the meditation 
of the Lord—464- 
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In the Bfihad Op., IV. 4. 23, it is thus said 

tTrslT &T VT^T rf^rfrT 7RTR cHfa 

fiTC&T f%R%c^T ai?TOT ^5rcl?t SRMn#f<T ll^TR 

?inr^w; it 

Evil does not overcome him, ho overcomes all evil. Evil does not burn him, ho 
burns all evil. Free from evil, free from spots, free from doubt, he becomes a (true) 
Brahraana ; this is the Brahma-world, O King, thus spoke Yajnavalkya. 

This text of the Brihad Up. declares that a Pariixisthita devotee is 
not overpowered by the evils caused by the non-performance of the 
ditties appropriate to one’s own A^rama, if such omission is due to being 
absorbed in the hearing the praises of the Lord, etc. Therefore, it 
follows, that the worship of the Lord, hearing His praises, singing 
Hymns to His honour, etc., have preference over ritualistic pfij&s. 

In the previous portion under sutra III. 4. 2., the Purvapak§in, 
Jaimini raised an objection to the effect that one should never abandon 
karmas, and lie quoted the Visnu Purana to the effect that Vi$nu was 
the highest person and that the best method of propitiating Him was 
by the due discharge of the duties of one’s own Arframa. That verse is 
repeated here. 

3 ^ TT- 31 TR. 1 

w Visnu, the Highest Person, should be worshipped by a man who is devoted to the 
duties of his caste and order. There is no other way which can cause His satisfaction.” 

That verse does not mean that the Lord Visnu requires a man 
to perform the duties of one’s own A^rama to the exclusion of worship¬ 
ping Him. On the contrary, it means, that a person leading a household 
life and following the rules of good conduct laid down for his caste and 
AtJrama, must worship also the Lord, because such worship is the cause 
of satisfaction of the Lord, it does not mean that Karma is the 
cause of satisfaction, but worship. The emphasis in that verse is not 
on the words “ the man devoted to the duties of his caste and A^rama,” 
but on the word “ Aradhyate ” (“ should be worshipped.”) 

That this is the proper meaning of that verse, we find from a 
preceding passage of the same Purana. In II. 13, verses 9-11, we find 
the following description of the God-immersed King Bharata :— 

ST 3-snsr fcrc 3RT55 'JR’TTtffo: || \S |l 
3^3 STOWt STS I 

57N ’Tort ^TST JW-TSJTfa l| c II 




VBdAnTaSutrAs. tti aluyAya. 


sr »*. ii 

^r^nr wit? *m sasiR^sfo =ar i 

cr^ w: tT^SSJ (W HT^Fnrl^ II \o || 
^^- 3 ^r-f^R s# i 

^rpqTFr ^ fr piciuren huh 


7. O Maitreya! that mighty King, with mind fixed on the Lord, dwelt for a long 
fcitno in fe’alagraraa. 

8. That best of all the virtuous men obtained great excellence in virtues like 
those of haroalessness and the rest, and in controlling his mind. 

9. Ho always used to recite the names of the Lord, such as O Yajnosa ! (Lord of 
sacrifice) O Achyuta! (immutable) O Govinda! O Mfidhava! O Ananta (endless)! O 
Kesava 1 OKrisna ! O Visim ! O Hrisikesa 1 

10. Maitreya! He did nob utter even in his sloop, any name but that of the Lord. 
Ho did not think on anything but ou the Lord, and the attributes of the Lord, and the 
meaning of His names. 

11. That Yogi and ascetic King, free from attachment, did not perform any ritual¬ 
istic karmas except bringing fuel (for sacrifice), plucking flowers and Kusa, for offering 
to the Lord. 

These verses of the Visnu Pur&na show that the King Bharata 
was so absorbed in the worship of the Lord that iie did not perform 
any ritualistic karmas. Consequently, when in the same PurAria we 
find a statement in III. 8. 9, that Vis-mu is worshipped best by that man 
who discharges the duties of his caste and order, we must • construe that 
verse in consonance with the preceding verses of the same Purina. 
Thus it is established that a Parini&thita need not perform the duties 
of his Adrama and Varna, if he cannot find time for them owing to his 
being employed in the worship of the Lord. For the Lord Himself says 
that if His Bhaktas omit to perform ritualistic karmas they incur no guilt. 
In the Padma and the Adi PurAnas it is thus said 

JT^%4di 3 **Tt | 

f€f*cT frR?T: |j 

qq qmT% % srsRqr I 

ll 


If men devoted to me and doing my work, omit to do the ritualistic work, that 
omission is rectified by the three hundred millions of great Risis. 

Those who renouncing all other karmas, constantly recite My name, their ritualistic 
work is done by great Ri§is devoted to the Lord. 
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Adhikarana 1X—The Nirapeksa devotee. 

Having thus shown the effect of Vidya with regard to the devotees 
who lead a household life, and having also shown that they may, aftei 
the vise of Vidya, perform karmas at their option, the author now shows 
the same two facts with regard to those devotees who are not house¬ 
holders, who are not in any adrama, and who are called the Nirapeksa. 
In the Brihadaranyalca Upaaisad we find the account of a great female 
sage called Gargi VAchaknavl who was a knower of Brahman, but who 
was not a householder, for she was an unmarried lady. In the Bri. Up. 
we find (III. 8. L) Gargi asking the following question from Yftjnaval- 

5 argr^Di tj srsft It 

^trfcr w % sirg gsFmjIrrff H l H 

Then Vaciuiknavi said: 1 Vcnorubio Br:itiniana..s, I shall ask him two questions. If he 
will answer them, none of you l think will defeat him jn any argument concerning 
Brahman.’ Yajiiavalkya said : ‘ Ask, O Gargi.’ 

(Doubt .) — Now Gargi was a person who was in no Adrama, and 
still we find her examining Yajiiavalkya. The question then arises, 
can Vidya be acquired without following any particular Albania? 

(Purva-pah?a.)— Vidya cannot be acquired without following any 
particular ashama, because the due discharge of the duties prescribed 
for a particular adrama, is the cause of the origination of Vidyfi; and 
if a person has no a it ram a, he cannot discharge any duties, and how 
can Vidya arise in such a person ? 

‘Siddhanta.) — The next sutra answers this doubt. 

SClTRA III. 4. 36. 


wm 3 rfft: U \ I s I ^ u 

AntarA, without (doing the duties of the Asramas), standing out- 
side. ^ Cha, indeed, verily. Api, also. 3 Tu, but. 3?; Tad, that. 

Dristaih, from seeing (the gastric statements about it.) Because it is so 
seen. 

36. (The Viclya originates) verily even in those who 
stand outside (of all asramas) because it is so seen—465. 

COMMENTARY. 

The word ‘ tu ’ is employed in order to refute the Pdrvapakfa that 
karma is necessary for the origination of Vidya. The force of the word 
‘ cha’is to indicate certainty. Autaras (who stand outside) are thise 
persons who do not belong to any order or iWrama, and consequently do 

1 
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not perform the duties ofany Arfrawa; but who, owing to the performance 
such duties in their previous incarnation, are bom in this life with 
discrimination and dispassion, and whose mind has been purified by 
truth, austerity, prayers, etc., (performed in their past lives.) In such 
persons Vidya has its origination, even when they do not perform any 
annas m t ten- present life. Why ? Because we see so in the scriptures, 
wgi t.c la navi is a standing example of one not belonging to any 
order, and yet a Brahmavid. The sense is this. If a person has duly 
nso larged the duties of his Crania in his previous incarnation, but 
owing to some reason or other, the origination of Vidy4 did not arise in 

, uin 111 Z' 1 *' *^ e anc ^ before such origination, then in his next 

incarnation, his mind being already purified by the due discharge of the 
asrama duties in the past life, he is born ripe for VidyA, and in the 
present life, by the mere coming in contact with holy men, he bursts 
forth into a full Jnanin possessed with all the attributes of discrimina¬ 
tion and dispassion, and Vidy4 manifests in him with all her glory. 
The spark of the holy sage is enough to lighten up such a soul into a 
conflagration of wisdom and love. Therefore, such a person does not 
perform, or rather stands in no need of performing, any asrama dharmas. 
All that he requires is Satsafiga (the company of the Good) in order to 
lecall to his mind all that he had acquired in the past lives. 

In the uext sfltra, the author -shows that the VidyA originates in 
those whose faults have been washed away by the mighty force of Satsafiga 

Satsafiga has independent power of destroying all faults and originating 
Vidy4. 

sCmu III. 4. 37. 


wft WTcf II ^ I 31 V* II 

Api, also* HSR7 Smaryate,*it is mentioned in the Smritis. 

37. The Smfdti also declares the same—466. 

COMMENTARY. 

In the BMgavata Parana (II. 2. 37.) we fiud the following;— 

ftraff^cT % *FRTcf | 

Those who hear the life-giving words from the mouths of good men, who are a* if 
the Self of the Lord, and who fill the cups of their ears with the nectar of those words, 
they purify the hearts tainted with evil, and ultimately they reach the lotus feet of 
the Lord. 

ihis shows that the words of the good men have the power of 
purifying the soul and carrying it to the feet of the Master. 
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Similarly in the Bhftga.vata Pur&pa (V. 12. 12), we have the 
following 

cTTHT H ?TrfrT, ?T %3SRT 'TT I 

* WHI &T 5T55T%^':, f^THT l| 

O Hahugana ! this state is nob to be obtained through austerity, nor through 
pftjas, nor through feeding the poor or housing the homeless, nor through the study of the 
Vedas, nor by the worship of the Devas of water, fire or the sun, but through the 
anointing of the body with the dust of the feet of the Holy Ones, the Mahfitm&s. 

This also shows that the dust of the feet of the Mahatmas, the 
service of the Holy Ones is the unfailing means of acquiring Vidya, and 
that the company of the good has greater effect than one’s own exertion. 
The word £ api ’ also indicates that moral qualifications like truthfulness 
and the rest are also necessary. Stronger than all ritualistic works-, are 
the moral qualities of truthfulness, prayer, service of the Masters, celi¬ 
bacy, etc., as mentioned under (I. 1.1., page 7.) 

The Nirapeksas, who have the good fortune of getting the company 
of the Holy Ones, easily acquire Vidya, because on them there is the 
special grace of the supreme Lord. The next sfifcra mentions this 
fact. 



sftTKA III. 4. 38. 

^ I 2 I II 

ftifa Vifiesa, special. Anugraliah, favour. s* Cha, and. 

38. And on such Nirapeksas there is the special 
grace of the Lord, and they easily acquire Vidya—467. 

COMMENTARY. 


In the Git/t, X. 9, we have the following:— 

HfertT HSTcTsiraT ^07^: I 

qrotreraj nr Fter =sr ^trf% n n 

.Mindful of Me, their life hidden in Mo, illumining eaeh other, ever conversing 
about Me, they are content and joyful. 


^ SrcRnjrRTHi ST3T3T | 

^rrftr ^f^rnr cr urgwfor ^ h \o n 

To these, ever in union with Me, worshipping Me in love, I give the yoga of 
discrimination by which they come unto Me. 

This shows that Nirapeksas are the special objects of His grace. 

Bat how do you say that these verses of the Gita apply to the 
Nirapeksas, and not to devotees of every description ? The words “ Satata- 
yaktamiiin ” in the above, which literally meati “ those who are in constant 
union with the Lord,” “ those who are in constant meditation on the Lord ” 
indicate that these verses apply to these God-absorbed souls, and not to 
ordinary men. 
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A dhikarana X 

In the preceding aphorisms it has been shown that householders 
like Y&jnavalkya and the rest, and non-householders like Gargi and 
others, had acquired Vidya. 

{Doubt.) —Now arises the doubt, who is higher among these two 
classes :—Whether the householders or the non-householders ? 

(Piirva-pak$a.) The opponent’s view is that the householders are the 
better of the two ; because not only do they discharge all the duties laid 
down in the Scriptures for the householders, but over and above that, 
they find time for the worship of the Lord, and are devoted to Brahman. 
The scripture also shows that their condition is higher than that of the 
non-householders, for in the Brih. Up., IV. 4. 9, it is said :— 

ffcr &Tf?rf ^ i qq q?*n mm 5T3- 

On that path they say that there is white, or blue, or yellow, green, or red ; that path 
was found by Brahman, and on it goes whoever knows Brahman, and who Has done good, 
and obtained splendour. 

The word punya-krit (who has done good) means who has duly 
discharged the duties of his order and is a good householder. Such men, 
the iSruti says, reach Brahman very quickly. 

(Siddhdnta .)—This view of the Purvapaksin is set aside in the next 
sutra, which declares that the Nirapeksa devotee is higher than the house¬ 
holder. 

SfJTRA III. 4. 89. 

3?TT*TT II ^ I * I H I 

A tab, from this (from the Asramadharma condition). <5 T u, 
undoubtedly, Itarat, the other (the non-^rama condition), sqra* JySyah, 

superior, better, greater (means to acquire knowledge.) Lingat from 

indications, signs, inferences, Cha, indeed. 

39. The other (namely, the Nirapeksa) is undoubtedly 
superior to this (namely, the householder), as there is a mark 
for the same—468. 

COMMENTARY. 

The word “ tu” is employed in order to remove the doubt. The 
word “ cha” is used in the sense of exclusion. “From this,” namely, 
from the condition of the householder ; “ the other,” namely, “ the 
condition of the non-householder” is a “ superior” or a better means of 
acquiring the Vidyfi; (because the facilities are greater in the latter con¬ 
dition), Why ? Iiifig&t—because of the mark,” because of the scriptural 
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indication. In the above passage of the Brihad. Up., we find that 
GArgi, who is a non-householder, is greater than YAjnavalkysi, a house¬ 
holder, and she settles the disputes of the Bralunanas hy examining 
YAjiiavalkya. This is the indication of the Scripture. 

The sense is this. The scriptures enjoin various AfJramas or orders 
of life, in order to contract the current of the outward-going natural 
propensities (propensities inherited hy every man, from his human and 
animal ancestors). In other worfls, these are beginningless propensities 
with which every man is born, and the scriptural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, these 
animal propensities. The Scriptures, when they lay down these rules, do 
not mean thereby that the Asfiamas are good in themselves, but that they 
are good only inasmuch as they help to contract this current. But they 
in tlrier turn become positive obstacles at a certain stage. Those whose 
out-going current has become checked, by having passed through the 
discipline of the Ashamas in their previous lives, and who are born in 
their present lives with no out-going current, but with their hearts turned 
to God alone, do not stand in need of the discipline of the Arframas ; and 
for such souls, the law is useless. Thus it follows, that the condition of 
a Nirndrami or a non-householder is superior. Therefore, in the Java]a 
Up., it has been said— 

wz |?f 3 R$t vrirsn; 11 sr 

sfsrra tnsrasw it agratr i qfT 11 

ii 11 sn srr 

taiiw fro?! sit h 

Theu Janaka, the king of the Videhas, approaching YSjuavalkya, said “ Lord, teach 
me Sannyfisa.” To him replied YAjnavalkya “ Having completed liis studentship, he is 
to become a householder; having been a householder, he Is to become a dweller in the 
forest ; having been a dweller in the forest, he is to wander forth ; or else he may 
wander forth from the student’s state ; or from the house ; or from the forest." “ May he 
have taken vows upon himself or not, may he be a Snataka or not, may he be one whose 
fire has gone out or one who has no fire, etc., the moment that he gets dispassion, let 
him at that very moment wander forth as a Sannyasi.” 

This text lays down, in its due order, fiist the three Atframas, namely, 
that of the student (Brahmacharya), that of the householder (Grihastha), and 
that of the hermit (VAnaprastha). It enjoins SannyAsa for any one of these 
stages, but as an exception to this general rule, and for persons who are 
born as SannyAsis, like Samvartaka and the rest, who are solely devoted to 
Brahman, it enjoins SannyAsa at once without passing through the various 
grades. In other words, the taking of SannyAsa depends upon the evolution 
of the soul ; and for a fully evolved soul, the A^ramas are not at all necessary, 








vedavta^iJtras. in avhyAya 


As regards the text “ Let not a twice-born remain for a single day 
without being in the household order or in some Arframa,” and texts 
similar to this, they are meant for ordinary men, and not for the revolved 
souls. 

Note— The other passages are like these “ A murderer of the gods is lie who 
removes the fire. After having brought to the teacher his proper reward do not cut off 
the line of children ; (Taitt. Up,, I. 11. 1), Tohiui who is without a son the world does 
not belong ; all beasts even know that.” 


( Objection ). Let it be admitted for argument's sake that tlie Nira- 
P e k§A> belonging to no Atframa, is superior to the other two who 
belong to an Arframa. But there is this danger in these non-arframas 
(Nirapeksas , that in course of time they may fall down from their 
high position, and enter into family life': and thus lose their condition 
of Nirapek§atva. That being so, when such Nirapeksas, once having 
renounced the household life, according to the rules laid down in the 
■SftsIras, when they again take it up, they become blameworthy, accord- 
ing to that very Sustra ; and their condition becomes lower than that of 
the other. If such Nirapeksas, who before, were not in the household 
order, and who properly renounced that order, come to get faith in the 
household older, because the life of the householders is praised in 
Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a household life, then in their case it would not be 
possible to keep up that one-pointed immersion in the Lord, because the 
household duties would be a hindrance thereto and thus the superiority 
of the Nirapeksas would be lost. The Nirapeksas, therefore, cannot be 
said to be absolutely superior to the other, because in the case of the 
Svanisthas and the rest there is no such danger of fall, but, on the 
contrary) they by the due discharge of the obligatory duties of their 
Ash-ama, get their hearts purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heait to the feet of their Lord, a line which constantly grows smaller 
and smaller till they are drawn to the very feet of their master. For 
this reason also Nirapeksas cannot be said to be superior to the others 
for their condition is that of most dangerous, unstable equilibrium. 

The objection above raised is answered in the next Sutra. 

sOtra hi. 4. 40. 

^ I 9 I 9© II 

Tad-bhOtasya, of one who has become That, who has realised 
Brahman through desirelessness or tiirapeksa. g Tu, but. sj Na, not; or it i$ 
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not. 3 TcPf[r^: Atad-bhavah, the absence of that condition; the falling away from 
concentrated devotion to Him. Jaimineh, of Jaimini. ^F? Api, even. 

RWI Niyama (niyamat) because of tlie rule (that their senses do not go to other 
objects), by restraining (the senses by the intense desire for Brahman). 

Alad-rGpa (atadrtipat) because of the destruction of the desire for 
other than Brahman by not desiring anything else than Brahman (Rupa,. 
desire). Abhavebhyah, and because of the absence of that, and from 

the absence of any other (Asrama dharma). 

40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not that 
(there is no falling from that state) according to Jaimini 
also. For three reasons : (1) Because of the rule that their 
senses are restrained to thirst of God only ; (2) Because of 
the destruction of desires for any objects other than Ood ;• (3) 
Because of the absence of household life in the case of 
persons like Gargi and the rest—469. 

COMMENTARY. 

File word “ tu ” is used in the above sutra to remove the doubt. Of that, 
person who has become that, namely, who has realized Brahman through 
the meditation of a Nirapeksa, there is not falling away from that state, 
namely, such a Nirapeksa never is in danger and actually never does lose 
his concentrated devotion to the Lord. There is no fear of such a person 
being attracted to household life again. For Jaimini also holds the same 
opinion on this point as I, Badarayana, do. On this point there is no 
difference of opinion between us two. Because of the rule that the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Brahman. A.nd because all desires other than that of Brahman 
are destroyed in them such :as we find in the case of Gargi and the rest 
who always were God-devoted and never accepted the household life. 

In the Bhagavata Puvana (Vil. 15. 35.) we also line! the same 

srcrrentetrrr ^ i 

“ That heart which is once touched by the love of Brahman (and has once enjoyed 
that bliss) never can leave that Brahman and be pierced by lust* ancl desires, for it is 
always calm and all such desires have become Anally quiet in them.” 

Though Jaimini lays stress on. Karma kaneja, yet he also is forced 
by the strength of those texts which describe the Nirapeksa devotee to 
admit that such a devotee never falls into the world again. He adriita 
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that such a person need not perform Karma, because he has already per¬ 
formed it in his past life and is born a perfect being. 

The next sutra shows that the Nirapeksa devotee is superior to 
the Svauistha devotees. The Svanis^ha devotee is in danger of falling, 
not so a Nirapeksa. The texts like “ the Seer sees everything,” etc., show 
that VidyA. can lead the Nirapeksa to Svarga and other higher regions, 
and there such Nirapeksas may enjoy the delights of Indra’s Heaven, etc. 
Is there no danger of their losing their love for Brahman in the midst 
of such delights ? The next siitra answers that. 

SUTRA III. 4. 41. 

u ^ i 2 i $$ w 

q Na, not. Cha, and : only. Adhik&rikam, the rulership, 

the position of the status of Indra, &c„ the authority such as that of Indra, 
&c. Api, also : It includes the worldly pleasures also, tflPI Patana, of 
fall, AnumlnAt, from the inference, Tad-ayogat, by not 

thinking of that: by not desiring that. 

41. The Nirapeksa devotee does not desire even the 
cosmic offices; because there is fear of fall in it; and because 
they have no wish for those posts—470. 

COMMENTARY. 


The word “ and ” in the sutra has the force of “ only.” The word 
“ also ” means the inclusion of the worldly happiness also. The word 
Adhikarikam means the office of world-rulei:s like Indra and the vest. The 
Nirapekija devotees do not desire even such high offices. Why ? Because 
there is danger of fall from such offices ; as we (iud stated in the Gita 
(VIII. 16). 

Ht g fra 3 Hraft ii 1% ii 

All the worlds, below the world of Brahma, come and go, O Arjuna; but ho who 
cometh unto Me, O Kaunteya, he knoweth, birth no more. 

The reason of their not falling from the heaven-world is that they 
had even in the beginning of their entering in the heaven-world no strong 

desire for enjoying that world. 

The Pur&nic authority the reader can find out for himself. 
yotc.—Sach, for example, as we find in tho Bh&gavafca Purana, XI. 14.14.: 

•T MKft g V * 
si i 

h srr 

U%5U5^3 II 
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He who has resigned himself to Me does not wish to get anything other than Myself, 
not even the Supreme rule of a Brahma or the pomp and glory of an Indra or tke status of 
th 3 solo monarch of the whole world, or the rulorship of the ocean or the spiritual powers 
of an Occultist, nay, not even the Mukti consisting in non-re-birth. The only Mukti that 
he wants is the eternal freedom to serve the Lord of Eternity. 

Thus though through tlie glory of * Vidya a Bhakta may get these 
heavenly enjoyments, yet since these enjoyments come to him unsolicited, 
they do not cause any cessation in the one-pointed current of His love to¬ 
wards the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. The next siltra shows that he is superior to the Parinis- 
thita also. 


SOTRA III. 4. 42. 


^ I 3 | 8 * || 


Upa-pQi vakam, that which begins with “Upa,” />., “ Upasanam, ,, 
worship, srfqr Api, also, only. Has the force of exclusion, g Tu, but, un¬ 
doubtedly. Sets aside the opposite view, q-% Eke, some: namely, the Athar- 
vanikas. Bh&vam, devotion, faith. A^anavat, just as food. ^ 

•Tad, that, 3 tR*1 Uktam, is explained. 

42. Some Sakhins declare that Upasana alone is 
the object of desire for the Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 
Gratis—471. 

COMMENTARY. 


The word “ Api ” has the force of exclusion here, the word “ Tu ” 
removes the contrary thought of the opposite view, the word “Eke” refers 
to the Atharvanikas, The Nirapeksa devotees wish only to worship alone 
and nothing else, and their faith is the only enjoyment which they crave, as 
the starving man craves for food. This is mentioned in the Gopala Utfcara 
Tapini in the verse. “ Bhaktirasya bhajanam, etc., sachchidandaikarase 
bhakti yoge tisthati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek ; this is the only 
rasa which they crave. 

Some Bhagavatas say that it means that a devotee of the Lord may 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the Lord Hari there, gets all the enjoyments that he-desires, 
according to his capacities, to the brimful ; because the Sruti says so— 
a*£nute sarvSn kaman, etc.,—he enjoys all objects of desire, etc. As the 
Lord enjoys all the ol jects, encompassed within the three worlds, by His 
three feet, sq c]o His Bhaktas also, 

% 
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The appropriate Puranic texts must be found out by the reader. 

Note .—The following text of a Purana is to the above effect. 

^T^f^cT zt I i 

^T^rf g W i fcrf fffliW ' 

“ His Ekautin devotees do not desire anything other than Him, for they 
are solely resigned to the Lord. They are immersed in the ocean of bliss 
singing constantly the auspicious and the extremely wonderful deeds and 
glory of the Lord.” 

The next sutra shows by giving another reason that the Mukti called 
Sfdokya and Saniipya is achieved by the Nirapeksas, without any effort on 
their part. 


SC'TRA III. 4. 4». 


^ I « I 2 \ II 


*f|s Bahih, outside 3 Tu, but, indeed. UbhayathS, both ways, 

in either case. Smriteh, on account of the statement of the Smriti. 

*r*tnTfl Acharat, because of custom or conduct. w Cha, and. 

43. The Nirapeksas are indeed outside the world, for 
two-fold reasons given by the Smritis and the conduct of the 
Lord—472. 


COMMENTARY. 


The word “ Tu ” has the force of exclusion. The Nirapeksas though 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entanglements. Why do we say 
so? Because of the two-fold reasons, namely, the Lord being attached to 
His devotees and the devotees being attached to the Lord. Ah says the 
BMgavata Parana:— 

fe^Sl f c T *T *TTWf. I 

srcrar 

W^rfel WRTcT: II 

Hari, the Supreme Lord, never leaves the heart of His devotees because He is at¬ 
tracted to it as if by an unconquerable force as the bee to the flower; and though He is 
dostroyer of all sins, He is bound with the chains of love to His devotees. Similarly, He is 
the best el the Bhagavatas who is bound to the lotus feet of the Lord, by a similar chain 
of love.” 

This verse shows that lie is the best of the devotees who has bound 
the Ictus feet of the Lord with the rope of His love,- and whose heart is like 
a flower in full bloom attracting constantly the Lord to live in it, This 
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verse further shows, that as a precious stone gets its glory enhanced by 
being inlaid in a golden setting, or as a master gets bis glory enhanced 
by being surrounded by faithful servants ; so is the mutual relation of the 
Lord and His devotees. Such is the teaching of the Smjdtis and the practice 
of the good men. 

So also the Lord has said in the Bhagavata Purana, XL 14. 16 

gf* ’5TFcT 9SW55T5UTI 

I constantly follow My devotee who is a Nirapeksa, a meditative saint, peaceful, 
hating none and hated by none, who treats all equally, sanctifying with the dust of My 
feet the places that he treads upon. 

These two-fold reasons show that the union of the Lord with His 
devotees is both internal and external, that the Lord is in the heart of the 
devotees, as well as constantly follows the footsteps of His lovers. 

These verses also show that the cause of worldly bondage consists in 
turning one’s face away from the Lord and Mukfci is the constant state of 
having the Lord before one’s eyes both in his heart and outside of it. 


Adhikavana XI. 

God Is the purveyor of the Nirapeksa Bhaktas. 

In the preceding Sfltras it has been mentioned that the Nirapebsas 
are superior to other devotees, because they are constantly devoted to 
Hari and have no desire for the joys of heaven, even though that heaven 
may be the highest heaven of Brahma. Now the author describes that 
these Nirapeksas have not only no desire for heavenly joys, but that they 
have no anxieties for their vvordJy wants, etc. 

In the Tait. Aranyaka (TTf. 14. 1), we find the Lord described as the 
purveyor of His devotees. 

Being the supporter (of all) He specially supports His devotees who worship Him 
with love. He, the one God, exists in manifold forms. 

(Doubt ).—Here arises the doubt, are the worldly wants of the Nira¬ 
peksa devotees supplied by the self-exertion of the devotees themselves 
or by the Lord Himself. 

(Pitrvapak$a ).'—The opponent maintains the view that the devotees 
must supply their worldly wants by self-exertion, because they love their 
Lord so much that they do not wish to put Him to the trouble of exert¬ 
ing to supply their wants. 

(Siddhdnta ).—The next sutra shows that the Lord Himself supplies 
the wants of His Nirapeksa devotees. 
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SffTRA III. 4. 44. 


[g< 


OVIK 


II ^ I £ I W II 

fsfrm: Sv&minah, from the Lord. Phala, about the fruit. »g%: 

Sruteii, because of hearing. Iti, so. Atreya^, Atreya holds. 

44. From the Lord come all supplies of the wants of 
the Nirapeksa devotees,. because of the f^ruti texts about 
fruit quoted above. This is the opinion of Dattatreya—473. 

COMMENTARY. 


The bodily and worldly wants of the Nirapek§as are fulfilled by 
the Supreme Lord Himself. Why do we say so ? Because of the Sruti 
texts—Bhurtasan bhriyatnano bibharti—being the supporter of all, He 
supports His devotees who worship Him with love. Because the text 
calls him Bharta or supplier, Dattatreya is of opinion that the Lord 
supplies all wants. We find this in the Gita also (IX. 22.)— 

«i % am: i 

ti ii 

1 purvey all objects of worldly livelihood and their preservation for those Bhaktas 
of Mine who are always thinking of Me and who worship Mo alone, thinking of no other, 

So also in the Padina Parana, it is said 

cTUTfuftr tRTST: H 

O lotus*born Brahma I maintain my children (devotees) as the birds, tortoises and 
fish nourish their young ones, by looking after them, by thinking of them and by touching 
them, respectively. 

Note.—The fishes nourish their young by looking after them. The tortoises dp so 
by thinking on their young ones and the birds actually feed their young ones by physical 
contact. The Lord nourishes His devotees by all these threefold processes. 

To say that the devotees do not wish to put tbeir Lord to the 
trouble of supplying their trivial worldly wants is a wrong conception 
of the relation between the Lord ami His devotees. The devotees never 
entertain any such notion as “ May the Lord Hari nourish us by supply¬ 
ing our worldly wants.” So they cannot be said to put the Lord to 
trouble. Moreover the Lord being Satyasafikalpa, true-willed one, His. 
very thought supplies all the wants of His devotees ; and so it is no 
exertion to Him to supply the wants of His devotees, ihe fruit desciib- 
ed iu the Gratis consists iu getting all one s wants supplied by merely 
worshipping the Lord, without praying Him to supply such wants (with¬ 
out asking Him “ Clive us this day our daily bread ’). in fact, the Sruti 
says “ bhiiyainana,” by being worshipped. He supplies. It does not say . 
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“ by being prayed to He supplies,” for the maxim is Worship the L/ord 
and ask for nothing, and you will have everything.’ 

The author in the next sutra shows by an illustration the invariable 
nature of the Lord’s providence and purveyersliip in regard to these 


Nirapeksa devotees. 

SUTRA III. 4. 45. 

I^ II ^ I $ I 8* II 

:?rTP%W! Artvijyam, the priest’s work. flcT Iti, just like. ^rr^^ftW. 
AudulomiJ?, Audulomi thinks, Fasmai, for that, Hi, because. 

Parikriyate, he is employed. He is purchased. 

45. According to Audulomi, the Lord sells himself 
to His devotees like the sacrificial priest to his Yajamauas. 
—474. 

COMMENTARY. 


The word “ iti ” in the sutra has the meaning of “ like.” The supporting 
of His Nirapeksa devotees by the Lord, is like the supporting of his 
Yajamanas by the sacrificial priest called Ritvij. Because the Lord is 
purchased by those Bhaktae, in order that He may supply all their worldly 
wants. As says the Visnu Dharma : 

The Lover of His devotees sells His very self to those Bhaktas of His in exchange 
of a mere Tulasi leaf or a handful of water. 

The sacrificial priests are as if purchased or engaged by the Yaja- 
mnua to perform all his sacrifices in their detail in lieu of the fee which 
he gives them. Audulomi being a believer iu impersonal God, his Bhakti 
is a sort of barter, and is wanting in that higher element of Bhakti which 
consists in doing all acts in order to please the Lord and not fioni a spiiit 
of exchange. But the Nirapek$as are higher than Audulomi Bhaktas 
because they do not cherish even the desire that the Lord should supply 
their worldly wants. 

S0TRA III. 4. 49. 


ii \ i $ i ss. ii 

^3: §ruteh, because of the Vedic statement =?t (Jha, and. 

46. And from the Vedic text also the same is learnt. 


—475. 
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COMMENTAKY. 

]n the Chhaiidogya Upanisad it is taught that the prayers of the 
sacrificial priests are potent enough to procure all the desires of the 
Yajamaua who engages the priest. Thus in Chhand., 1.7.9., it is said: — 

t^rRrgSRT srr 11 <£ II q> ^ qraJTrFTFTHtc^q §f ^ q» w qr r E fr £ q qq 
*rm qrqfc swt qrqft 11 u 

Now through this alone (i.e., through the grace of the Lord dwelling in the eye) he 
obtains all the lower worlds and the desi es of human beings. Therefore, the Udgfitri 
who knows tins should say (to his Yajamlina) “To accomplish what particular desire of 
yours, Shall I sing out.” For he, who knowing this, siugs out tho Sftman, is able to accom¬ 
plish the desires (of his Yajamana) through his song, yea, through his song. 

This text of the Upanisad clearly shows that the fruit of the work 
performed by the priest accrues to the client and not to him. 

Ihus it has been demonstrated that the Lord supplies the wants of 
His Nirapeksa devotees, because be is purchased by them, in the same way 
as the priest supplies all the wants of his Yajamanas by his prayers. 



Adhikarana XII. 

The author now shows the duties of these Bhaktas after their having 
acquired the VidyA . Jn the Brihad Ar. Upanisad (1. 4. 23.) it is said 

sRijraim q^qfcr qi^nr crcfei 4" qmsr rn^r & qrar crcricr urf' 
qrctTR srqfcT fqqr^r fircSn ftrafersit argnot «q^rq Hgr&rq;: sitpRt- 

IrT* qnprsqq: ¥PR& ft^R Fit ^Tfq^Tf || 

^ II OTcJHsg qn-Frrq far wiiuM -*r ^ sr^r; srRafr iPcrafr 

FR*qTc«i*I OT SRqjq JTcqr II ^ II 

“He, therefore, that knows it, after having become quit© subdued, satisfied, patient 
and collected, sees Self in the Self, sees all as Self. Evil does not overeome him, he 
overcomes all evil. Evil does not burn him, he burns all evil. Free from evil, free from 
spots, free from doubt, he becomes a (true) Brfilimana ; this is theBrahma-world, O King — 
thus spoke Yajuavalkya.” In the same Upanisad (II. 4. B.) it is said “ Verily, the Self 
is to be seen, to be heard, to be perceived, to be marked, O Maitreyi.” When we see, hear, 
perceive, and know the Self, then all this is known. 

{Doubt).— Here the attributes beginning with Sama and ending with 
Dbyana have been mentioned as the qualifications which the seeker of 
Brahman must build into his life (namely, the qualifications of Sama, 
Dama, Uparati, Titiksa, Samadhana, Sravana, Dar4ana, Manana and 
DhyanaV Must all these qualifications and the actions denoted by them 
be performed by the Nirapeksa devotees or must they simply meditate on 
the essential nature, qualities and actions of the Lord ? 
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[Pftrvapak?a). -In answer to this doubt the opponent maintains that 
though Vidya might have originated, yet it does not become stable without 
the above attributes of Sama, Dama, etc. Therefore, these must be per¬ 
formed. 

(Siddhanta). — The next sfitra answers this. 

SUTRAS III. 4. 47. 


Saliak&ri, auxiliary. Antara, the other. Vidhih, the in¬ 
junction about. Paksena, in one sense, frffaqi Tritiyam, the third, i.e. the 

mental. cTfcT Tadvatah, of him who has that. Vidbi-adivat, ju^t as 

in the case of injunction, &c. 


17. For the Nirapeksa devotee who desires oply the 
grace of the Lord, the mental meditation or Dhyana is the 
third injunction as an alternative to IS'ravana, Manana which 
are enjoined as helps to the acquisition of Vidya with regard 
to the other kind of devotees. It is an injunction similar 
to the injunction of Sandhya, etc.—476. 

COMMENTARY. 


The attributes of S.tma, Dama, etc., were shown in the siitra III. 4. 26 
(page 639) as being necessary in the origination of Vidya along with 
the attributes of sacrifice, alms, etc. In the present Adhikarana these 
qualifications are looked upon from another aspect, namely, not as a Sahak4ri 
cause in originating Vidva but as necessary even after the origination of 
\ idya. I he Upanitjad text is in the form of a Vidlii or command, and 
therefore these acts of £$ama, Dama must be performed. They are Vidiiis 
or injunctions, with regard to those devotees, who are leading a household 
life, namely, the Savani^tha and the Parinisthita, because the text above 
quoted makes an original statement (Apurva) with regard to these 
Satframa devotees. But with regard to Nirapeksa devotees the above 
texts are no Vidiiis, because with regard to these Nir&tframa devotees, these 
qualifications are naturally found in them, and so there is no use of their 
being ordained with regard to them. Therefore the Nirapeksa devotees 
need not waste their time after Sama, Dama, etc., which are their natural 
qualities but they must constantly remember the form of the LoVd His 
essential attributes and deeds. Therefore the Sutra says: Tfitlyam 
tadvatah. This is a third alternative to the two alternatives already 
mentioned before. To the Nirapeksa devotee, who has the desire simply to 
get the grace of the Lord (and has no other desires), these $ama, Dama, 
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etc., form a third method. He must perform these mentally, because the 
f^ruti says lie is to be reached by mind alone. Or the word third method 
may mean the mental meditation as contrasted with Sravana or hearing, 
which is a bodily act; and Manana or the recitation of mantras, which is a 
vocal act. Compared with these bodily and vocal acts, this mental Dhyana 
is the third. In order to show, that this mental DhySna is also necessary, 
the author gives an illustration by saying Vidhi adivat u just as in the 
case of the inj unctions and the rest.” As a Sfirframa devotee must necessari¬ 
ly perform his SandhyA prayers, etc., for the performance of SandhyA, etc., 
is a compulsory duty (Vidhi) on him, so with regard to the non-liouse- 
holder, the Nirapeksa devotee, the performance of Sama, Dama, etc., is not 
a necessary duty. On the other hand, the Nirapeksa devotee, in whom 
Vidya has originated, has the duty of constantly meditating on the form 
and qualities of the Lord. 

Note.—As the Sandhya Upasami is the duty of the householder devotee, so the Dhyana 
on the Lord is a duty, or rather may be considered as a duty, enjoined on tho non-house- 
hojdor devotee. 

This does not mean that the non-householder devotee is prohibited 
from performing Japa (silent prayers) and Archana (or worship of the 
Lord) with flowers, incense, etc. Because the word Dhyana includes Japa, 
Archana, etc. Or Dhyana is specifically enjoined on the Nirapeksa devotee 
because l)hy&na must be the predominant note of His worship, while 
Japa, etc., should occupy a secondary position. Thus has been described 
the three kinds of seekers of knowledge (Vidya); and the particular form 
of Pfija, meditation, etc., fitted for them. 


Adhikarana XIII. 

It has been taught before, how the acquisition of Vidya takes 
place in the case of the three kinds of devotees called the Svanistha, etc. 
Now are described the methods of making this Vidya a stable quality of 
the mind. 

(Visjaya). —In the Chhand. Upanisad at the end (VIII. 15-1.) we find 
the following:— 

sramm srerrclcrfat srsnwr 

*3 ^ ^ iitn 

“ Verily this doctrine Visnu taught to the four-faced Brahma. Brahm& taught to 
8vayambhitva Marrn, Manu to his people. One should learn the Veda in tho family of his 
teachers, and making presents to his Gura according to law and doing his works fully, 
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one should return home and enter into household life. In a sacred spot, he should recite 
the holy scriptures, and perform good deeds, concentrating all his senses on the Snprome 
Self. He should not injure any living creature except in sacrifices. He, verily, thus passing 
his life, attains on death the world of Brahman and never returns therefrom* never returns 
therefrom.” 

Here the Upanisad concludes by describing the householder condi¬ 
tion as the highest. 

(Doubt).— Since the Upanisad winds up with the householder, it 
appears that persons other than householders connot get Vidyu. The doubt 
is: Does Vidya originate in Adramas other than that of a householder. 

(Pitrvapak^a ).—Since the Upanisad ends with the householder, it 
follows that Vidya does not originate in any other stage of life. No 
doubt there are certain passages in the Upanisad which praise renuncia¬ 
tion. They are merely Arthavadas or glorificatory passages and must 
not be interpreted as ordaining Saunyasa. They mean that the Brahman 
is such a great object that one must renounce everything for His sake. 

I he Upauisads teach however that Brahman is acquired only by the 
householder who follows strictly the rules of the Upauisads. * This is 
the proper interpretation of the concluding passage of the Chhand. Up. 
If the Upanisad did not mean to teach this, then why should it conclude 
in glorifying the householder ? 

(Siddlumta ). This objection raised by the Pilrvapaksin is answered 
in the next sutra. 

S0TRA III. 4. 48. 

II \ I a I I) 

Kritsna, of all (duties), bhav.1t, owing to the existence 

3 l u. but, indeed, Grihina, by a householder, Upasamharah’ 

the conclusion, the goal, salvation. 

48. The Chhandogya Upanisad concludes with the 
householder’s stage, because of the fact that this stage 
includes all the others.—477. 

COMMENTARY. 

The word “ tu ” is used in order to remove the doubt. The object of 
the Chhand. Upanisad in concluding by describing the Gfihastha Aeframa 
is not to teach, that the Gfihasthas alone attain Mukti, by the due discharge 
of the duties of their Astrama^ but it means to inculcate that the Grihastha 
Arframa includes all other Ashamas, and the duties prescribed for the 
Gfihasthas include the duties prescribed for other A dramas also. The 
Scriptures teach several duties as incumbent on the householders and 
which are to be performed with great effort and exertion. They ’have 








to perform the duties (Dharmas) of other A^ramas also, according to their 
power, such for example, non-injury, (harinlessness, control of senses, etc). 
Though these latter are the specific Dharmas of a Sannyasi, yet a house¬ 
holder is also required to perform them, according to his power. 
Since the Gfihastha Arframa includes the Dharmas of all the other 
Arframas; therefore the Upanisad properly winds up with the household 
order. So also we find in the Visnu Pur&na :—All who eat the food of 
begging, whether they be Saatiy&sins or Brahmacharins, all of these are 
established in the Gpihastha A^rama, therefore, the stage of the householder 
is the best of all. 

Note ,—Manu also praises the Gfihasbha order (VI. 89 & 90) 

“ And in accordance with the precepts of the Veda and^ of the Smriti, the house¬ 
keeper is declared to be superior to all of them ; for he supports the other three. 

“As ail rivers, both great and small, find a resting-place in the ocean, even so, men 
of all orders And protection with householders.” 

Because the Upani§ads mention other Ahramas also (and because 
they teach that those who perform properly the duties of their Adramas 
get Mukti), it follows that when a particular Upanisad winds up with 
the household order, it must be under-stood to mean that the household 
order contains Dharmas of all other orders and lienee it has been men¬ 
tioned in the epilogue. This fact is mentioned in the next Sfitra. 

sOTRA III. 4. 49. 

II ^ I 3 I U 

Maunavat, just as silence, Itaresam, of others. 

Api, also. Upadesat, because they are taught, or enjoined. 

49. In the Upanisad other Asramas have also been 
taught as leading to Mukti, just like the condition of a (Maunf) 
who keeps the vow of silence—478. 

COMMENTARY. 

The last passage of the Chliand. Upanisad follows the passage in 
which the Mauna has been taught. In Chliand. Up. (VIII. 5.1-2) we find 
all the three orders described as leading to Mukti. 

“Now, that which the wise call Yajna (sacrifice, the characterstic mark of house¬ 
hold order) is verily the Divine Wisdom; through Divine Wisdom the knower obtains 
the Lord. Similarly, that which the wise call Istarn is also the Divine Wisdom. For 
having desired the Self, he obtains the Self. 

“ Now what the wise call Sattrayana is also Divine Wisdom, for through Divine 
Wisdom alone, he obtains from the True, the salvation of his self. Similarly, what the wise 
call (Mauna) the vow of silence is really Divine Wisdom, for through Divine Wisdom 
alone, one after knowing the Lord, becomes absorbed in meditation and becomes silent.’* 
Note ,—These two verses show that. Yajna, Sattrayana and Manna are all equally 
means of salvation, 
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I his fact is referred to in a preceding passage also of the same 
Upanisad (Ch. Up., II. 23. 1). 

“ There are three branches of (the tree called) Pharma, Sacrifice, study and charity 
constitute one branch. Austerity is another, and to dwell as a Brahmacharin in the 
house of one’s preceptor, always mortifying the body while so dwelling, is the third. 
All these are blessed and obtain the worlds of the blessed. But the God-absorbed alone 
obtains immortality (Release).” 


Similarly in the B r i. Up. (IV. 4. 22. See page 621 of the Vedanta 
Siltra.) we find :— 

“ Brahmanas seek to know him by the study of the Veda, by sacrifice, by gifts, 
by penance, by fasting, and he who knows him, becomes a Muni, Wishing for that 
world (of Brahman) only, mendicants leave their homes.” 

The above texts show that the Upanisads teach that the highest end of 
man (namely, Release) can be realised in any of the four JWamas, if the 
man dischaiges lightly the dutiesof his Adrama. i'he vJhh. Op., therefore, 
when it winds up with the Grihastba Adraina, refers to this particular 
Athama because it includes all the others. 

(Objection). —The sfitra uses the word Itaresam in the plural number, 
while it ought to have used the word Itarayoh in the dual number: because 
ttvo other Athamas are only left and not more than two. 


This objection is answered by the fact that as these two A&amas 
contain many sub-divisions, so they are spoken of in the plural. 

.Vote. Thus the Brahmach&ri Asrama has four sub-divisions, called Savitra, Brfihma 
Prajapatya ancl Bfihad. The Vdnaprasthas have also four sub-divisions, via., Phenapa 
Udambara, Vaikhanasa, and Valakhilya. The Sannydsa has also four sub-divisions, via ' 
Kufciekaka, Bahudaka, Hamsa and Ni^kriya. 

Ihe Chhandogya and other Upanisads mention the Brahmaeharya 
and the Unaprasfha Asramas also, in the same way as they mention the 
oannyasa (Mauna) and the Grihastba A dramas. A man can attain Mukti 
in any one of these four Asha mas. He may he a Naisthika Brahmachari 
who never marries. Or he may be a Svanistha Gphastha or he .may be 
a Vanaprastha or a Sannyasiu, and get Mukti. 'Mukti is not the special 
privilege of any particular Aihama. 

. Thus in the Jabala Upanisad the four Asramas are ordained (and it 
is expressly taught therein that Mukti is attainable in any one of those 
stages). 

* tnrrcr smresw 11 <ifa=raro ^ » 3$^ sr* 

^ ^ ii w 

srr ScfNrr ’StRr^T ^rerrcr%r srr 

“Let a person after finishing studentship (Brahmaeharya) become a households 
aftoe finishing the householder stage let him become a hermit or forest-dweller and a «I ’ 
finishing the hermit’s stage, let him wander forth (become a Sannvasin). Or ho mavfhT 
come a wanderer after finishing studentship (Brahmaeharya) or after the householders 
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life or after the forest-life (if ho has excess of Vairagya). Or again whether he has 
taken a degree or not taken a degree, whether he is an unmarried graduate, or a solitary 
widower graduate, whether his household sacrod fire has been extinguished, or he has never 
lit any sacred fire, the day he gets the world-weariness, let him oh that very day wander 
forth renouncing the world.” 

This shows that all men of all A^ramas are entitled to enter the 
Sannyasa Arframa. In a later passage of the same Jabala Upanisad, the 
Nirapeksas are also described in the sentence beginning with “Tatra 
paramahamsanam,” &c., as given below :— 

ftrw qT^r *rsft<r€Trr ^ qtenqtrJrrw 

feps%3; II W WTOWf: SpC* 

nw: 55TOrare%; 

t^Ft^STTCTSraWt friw: 51W g&'WJI'H 

FT^r iu ii 

Among the Paramhan'isas are Saravartaka, (Prajfipati), Aruni, kvetaketu, Durv&sa, 
Riblni, JNid&gha, Jadabharata, Datt&treya, Kaivataka and others who had no external 
marks of caste or /israma, who had no particular mode of conduct or discipline, whose 
conduct was opposed to caste rules, and who though not insane, acted as if they were 
insane. Let a man, therefore, uttering the words Bhu Svaha, throw into the water his 
staff, the Kamandalu, his vessels, his water-strainer, his sling for carrying the load, his 
sacred tuft of hair and his sacred thread. Having thrown all these caste-marks, let him 
go out in search of His-Self. Wearing the form in which ho was born (namely, perfectly 
nude), above all pairs of opposite (such as heat and cold, etc.), renouncing all books, studies, 
renouncing acceptance of alms, having obtained full knowledge of the true Brahman, 
pure in heart, begging alms only to maintain his life, only on fixed hours of the day in the 
vessel of his stomach (that is, keeping the food into no vessel but putting it into his 
stomach), constantly thinking “I am God,” free from gain and loss, dwelling in empty 
temples or huts or an anthill or under a tree or where the cooking earthen vessels are 
thrown, or where the sacred fire is kept, on the bank of a river or in a mountain, forest 
or cave or in the hollow of a tree, or near a waterfall or on an open plateau. Without 
auy house, or fixed residence, without any effort to collect anything, without the idea of 
proprietorship about anything, always meditating on the pure Brahman with his gaze 
turned inward, constantly trying to destroy past evil Karrnas, he ends his life in San- 
nyasa,—-such a man is called Paramaharasa. 

Therefore the Chh. Upanihad very rightly concludes with the house¬ 
hold order, because in that A^rama the duties to be performed are many ; 
and it has been well said : —“ the day he gets the world-weariness, on that 
Very day let him wander forth.” 

The above passage clearly shows that the moment one gets ftte 
world-weariness, he should renounce the world. The condition precedent 
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for entering into the order of the Sannyasins is such world-weari Dess. 
The argument based upon the last mantra of the Chh. Upanisad where it 
winds up with the household order, namely, that the condition precedent 
to entering the Sannyasa Atlrama is the passing through the household 
Arframa, therefore, falls to the ground. 

The reason why a man enters into the household life is because he 
has unexhausted worldly propensities : the reason why he renounces the 
world is because such proclivities no longer exist in him and the world¬ 
weariness takes their place. This is the only criterion to judge whether 
a person is ready to take SannyAsa or not. Thus this also is established 
that, when a man is endowed with the qualifications of Sama (mind-control), 
Dama (sense-control), Uparati (tolerance), &c., whether lie be in any Asrama 
or in no Atlrama, Knowledge (Vidya) is sure to originate in him. 


Adhikarana XIV. 

The author now teaches that Vidya or Divine Wisdom is a mystery, 
und should be kept secret. In the Swetadvatara it is written— 

ti n 

This highest mystery in the Vedanta, delivered in a former age, should not be given 
to one xvhose passions havo not been subdued, nor to one who is not a son, or who is 
not a pupil. 

{Doubt), — Now arises the doubt, should this Vidya be imparted to 
every one or to a select few only ? 

(PArvapafya ).—The Masters of Wisdom are also Masters of Compas¬ 
sion. To impart knowledge to the fit and withold it from the unfit, to 
discriminate who is fit and who is unfit goes against their compassionate 
nature which loves all; and consequently, the Vidya must be revealed to 
all indiscriminately. 

(Siddhanta ).—This view is set aside in the next sutra. 

SOTRA III. 4. 50. 

II ^ I 9 I 1(0 || 

Andviskui van, not making it manifest. AnV'ayAt, be- 

cause of the connection. 

50. Let the Master teach the disciple not to reveal 
the doctrine, for such is the ancient usage—479. 
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Let him instruct the pupil not to reveal the teaching. Why ? Au- 
vayat Because in the above text of the ^vetaslvatara, the instruction 
is expressly to that effect. So also says the Lotus-eyed Lord Kjisna in 
the GitA (XVIII. 67). 

saf ft traiTOra 5w»TvRT«r i 

^ h r: nt ^rrswigsrfcr II V 9 h 

Nev^r is this to bo spoken by thee to anyone who is without asceticism, nor without 
devotion, nor to one who desireth nob to listen, nor yet to him who speaketh evil of Me. 

The teaching becomes fruitful when given to the worthy, and bears 
no fruit, when it falls on unworthy soil. For the Sruti says (!§vet. 
VI. 23) 

to rsst i 

SRfacTT snsfti SPKTO’rT I STfTO% HffSH tfcf || II 

If these truths have been told to a high-minded man, who feels the highest 
devotion for God, and for his Guru as for God, then they will shine forth,—then they will 
shine forth indeed. 

So also in the story of the two pupils of Prajapati, given in the 
ChMndogya Up. we find the same thing. The Asura king, Virochana 
and the Deva king, Indra, both heard a voice proclaiming. (Chh. Up. 
VIII. 7-1.) 

esTOfs?? ^rdrNrT%?raT: qiteftsr *tht- 

ftrSTPUStfcT 5 STSfUffcT^^rR l| * II 

Prajapati proclaimed 1 “The Atman, who is free from sins, free from old age, free 
from death, free from grief, free from hunger, free from thirst, he whose desires are true, 
whoso will is true, h© ought to be searched out, he ought to be understood. Re who has 
known that Atman indirectly and has also realised Him, attains all worlds and all desires/' 

Both went to PrajApati to learn the meaning of this parable. Both 
were taught equally in the same words. But Virochana, deduced from 
those words, through his perverse intellect the doctrine of materialism, and 
India the doctrine of life eternal. Virochana failed to get the realisation 
of the truth. Therefore, VidyA must be taught to the fit only and not 
to the unworthy. The (it are those who are devoted to the Lord as reveal¬ 
ed and established in the world-scriptures, and who are endowed with 
faith. 













TV PADA, XV ADEIKARANA, SA 51. 


Adhikarana XV. 



[The time of the origination of Vidya.] 

Now the author discusses the question what is the proper time when 
Vidya becomes ripe and originates in man. 

(Viqaya ).—The stories of Nachiketas, Java]a, etc., as well as of 
Viimadeva are the topics which constitute the subject of discussion here. 

(Doubt).—Here arises the doubt : Does the Vidya, as the result of the 
above-mentioned practices, arise in this very life or in the next life ? 

(Pftrvapak?a ).—When those practices are rightly performed, Vidya 
originates in this very life, because a man under takes anygreat object with 
the desire “ let me accomplish this in this very life.” The enthusiasm is 
liable to flag, if one were told that his efforts will bear fruit in the 
next life. 

(Siddh&nta ).—It is not an invariable rule, that Vidya originates 
in one life, as is shown in the next sutra. 

SUTRA III. 4. 51. 

uffons ii 3. i * i n 

Aihikam, the present life or birth (in which we obtain knowledge.) 

Aprastuta, not being present srfjfasq Pratibandhe, obstruction, flij Tad, 
that. apcNflrL DarsanAt, being declared by the scriptures. 

51. Vidya originates in this very life, provided there 
are no obstructions at hand ; us this is seen (in the ease 
of some) —480. 

COMMENTARY. 


When there is no obstruction to the rise of Vidya then she originates 
in this very life; but when there is any such obstruction then she mani¬ 
fests in the next life. 

Why do we say so? Because vve find it so described in the case of 
Nachiketas, who got Vidya in one life, while there are others who did not 
get it but in the next life. As in the Kath. Up- VI. 18. 

%% s flTK i 55SS3T fiwiitert tt i 

asraro t 11 h 

Nachiketas having then obtained all this knowledge and practice imparted by 
Yama attained Brahman, became free from Kajas and boyond death ; another who thus 
knows the Spirit certainly becomes so. 

The above and the texts like these indicate that Vidya can originate 


in one life also* 

But there are texts which show that she originates sometimes in the 
next life, A« thus Vamadeva got Vidya while he was in the womb of 
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his mother. (See Bri. Up., I. 4. 10). The fruition is not always in the 
same life in which the effort is commenced. If the obstruction is small 


and the energy put into the practice for the acquisition of Vidya is great, 
then Vidya is acquired in that very life. The effort is sufficiently strong 
to overcome the weak resistance, as we see in the case of Nachiketas 
and the King of the Sauvlras called Rahugana. But if the obstruction 
is strong, then though Vidy& originates owing to the performance of 
sacrifice, charity, austerity, thought-control, etc., she remains latent, 
covered up by the obstructions (as the chicken inside the shell), and 
she awakes the next birth, for the breaking of the shell and for her 
coming out in all her glory. It is thus said in the Gita (VI. 37 and, 
forward up to 45):— 

n it 

sfsrfcrgt fkqjfci asno: qftr n y \\ 

i 

%^tt h ^ h 

i 

^ipov^nr^ <rra 3% 11 #© 11 

aro swua i tgNiiiP i ffH i 

srtaaf h 

¥Rfcr vft f t diH 1 

n it 

cHT ?f 55^ I 

^TcTrt cT^T || || 

SH^HUFTfcRci^ || W* || 

« W WWId4iMij| I 

qd nfojji ^ n 

He who is unsubdued but who possesseth faith, with the mind wandering away from 
Yoga, failing to attain perfection in Yoga, what path cloth he tread, O Kfisna ? 

Fallen from both, is he destroyed like a rent cloud unsteadfast, O mighty-armed, 
deluded in the path of the Eternal ? 

Deign, O Krisna to completely dispel this doubt of mine ; for there is none to be 
found save Thyself able to destroy this doubt. 

Sri ICrisna said 

0 son of P.rithd, neither ih this world nor in the life to come is there destruction for 
I4m ; never doth any who worketli righteousness, O beloved, tread the path of woe. 
















Having attained to the worlds of the pure-doing, and having dwelt there for im 
memorial years, he who fell from Yoga is re-born in a pure and blessed house. 


Or he may even bo born into a family of wise Yogis, but such a birth as that is most 
difficult to obtain in this world. 

There he recoverth the characteristics belonging to this former body, and with these 
he again labonreth for perfection, O joy of the Kurus. 

By that former practice he is irresistibly swept away. Only wishing to know Yoga, 
even the seeker after Yoga gooth boyond the Brailmic world. 

But the Yogi, labouring with assiduity, purified from sin, fully perfected through 
manifold births, he reacheth the supreme goal. 

The above texts of the Gita clearly show that Vidya sometimes does 
originate in the next life. 

Nor is it an invariable rule, as is asserted by the Purvapaksin that 
no man will undertake a thing the fruition of which will not take place 
in one and the same life. There are men (wiser and more modest) who 
say “ let me do the effort and leave the success to come, either in this 
life or in the next.” Thus it is proved that success in the acquisition of 
VidyS, and her manifestation depends primarily on the removal of the 
obstructions, whether this takes place in this life or in the next. 


Adhikarana XVI. 

The acquisition of Vidya invariably leads to release. Now the 
author shows that when Vidya is acquired, Moksa invariably and neces¬ 
sarily follows such acquisition. In the Upanisad (Bri. Up., IV. 4. 17 and 
Svet. III. 8) we find it clearly mentioned that the knowledge of God is 
immortality. 

qrfepjsri gWBTOi gr srfrf&=r: 11 

ctjth: i ?ri^r 

*nwp «Rif Era c tarera H <£ ii 

“He in whom the five beings and the ether rest, him alone I believe to be the Self, 
—I who know, believe him to be Brahman; I who ara immortal, believe him to bo immortal 
(Bji., IV. 4. 17.). 

“I know that great person (purusa) of sunliko lustre boyond the darkness. A man 
who knows him truly, passes over death ; there is no other path to go.”—(Svefc. III. 8.) 

{Doubt). — Here arises the doubt. Does the Mok§a take place on the 
falling off of the body in which' the Vidyft was acquired, or does it take 
place in the next life ? 

{PArcapaksa). —Vidya being the cause of Mukti, there is no reason 
why the man, who has got Vidya, should take another birth to get Mukti. 
For a cause is invariably followed by the effect. 

{Siddhcinta).— This view is set aside ip the next sutra, 

' 4 
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sClTRA III. 4. 52. 


<grg faraqift^ ^gr^w^grr ^ T ^ r r ^: 

qr^ij Evam, thus, ijrrR Mukti, of salvation. tj*5C Phala, about the time of 
obtaining the fruit. qrfSrqif: Aniyamah, there is no rule. ere Tad, of that (t. e. y 
salvation.) wren Avastha, the condition. wn|%: Avadhriteh, being detemined. 
ft? Tad, of that ( t\e of salvation.) fprorr Avastha, condition. Avadh¬ 

riteh, being determined, 

52. Similar is the case with the Mukti. There is 
no invariable rule of the time of its fruition, because it 
depends upon well ascertained conditions, because it depends 
upon well ascertained conditions—481. 

COMMENTARY. 

As in the case of the time for the origination of Vidya, there was no 
invariable rule, whether it should originate in one life or in the next, 
though the man had acquired all the necessary qualifications for its 
origination, and as its manifestation is delayed owing to obstructions 
which require to be removed and which are removed in the next life ; so 
also is the case that a man may have acquired Vidya, yet Moksa which 
is the characteristic fruit of Vidya is delayed till the next life because 
the Prarabdha Karinas require to be worked out. Of course, if there are 
no Prarabdha Karinas which require to be worked out, then the Mukti 
takes place in that very life. But if there are Prarabdha Karmas which 
are not exhausted in one life, then the man must take another birth in 
order to get Mukti ; for Mukti can never be partial. Why do we say so ? 
Tad avastha avadlqiteh, because the condition of Mukti is a definite con¬ 
dition, fully ascertained in the ^astras. Thus in the Chh. Up. (VI. 14. 2) 
it is laid down that a man who finds the teacher obtains the knowledge ; 
but there is delay in his getting Mukti so long as his Prarabdha Karinas 
are not exhausted. 


|| 8 II 

In the same way does a man who finds the Teacher, obtains the knowledge. For him 
there is delay only so long as his Pr&rabha Karmas are not exhausted. Then he reaches 
the perfect. 

This text of the Chhanclogya shows as a well determined rule of 
Mukti that the man who has got Vidya, obtains Mukti, not immediately, 
but on the exhaustion of his Prarabdha Karmas. A similar rule is laid 
down in the Srpriti called the N&rayana Adhyatma : — 

The man who has acquired Vidya gets immortality, there is no doubt 
in it he goes to Mukti at once, when his Prarabdha Karmas are exhausted, 






Bha^ija.] 
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but if his Karmas are not exhausted then he has to take many births, and 
on the exhaustion of such Karinas he goes to that world of Hari. 

No doubt it is a rule that Vidya exhausts all Karmas, yet the 
force of the Prarabdha Karmas is not exhausted but remains active 
because the Lord has so willed it. This has been mentioned before also. 
This will be further treated of in the latter part of this book. The re¬ 
petition is to indicate the end of the Adhyaya. 

ft ffc || 

May that Hari who produces dispassion (in tho hearts of His worshippers towards 
all transitory objects of the world) but who binds them with the ropes of His auspicious 
qualities of comparison, friendliness, beauty, love, etc., his devotees to his feet), and 
makes them take pleasure in such bondage; and who in his turn, though bound by the 
ropes of love by His devotees, still takes pleasure in such bondage, may that Hari be my 
beloved. 

Here ends the Fourth Pada of the Third Adliy&ya of the Vedanta Sdtras with the 
commentary of Baladeva called the Govinda Bhasya. 








Igflll 


First Pada. 


55TS I 


He who giving the medicine of VidyA to His devotees, makes them 
free from disease, may that Self of Joy, Hari Himself, come within the 
scope of my vision. 

This Adhyaya deals with a discussion as to the fruits of Vidya or 


Divine Wisdom. Though in some of the sutvas in the beginning, the 
subject dealt with is Saxlhana or means of knowledge or practice, yet as 


the main topic is that of the Results of Vidya, it is called the Phala 
Adhyaya. 

(Vi§aya ).—In the Bjih. Up. (IV, 5. 6.) it is said:— 


urew 3T sit siais srtaaft trcrafr ^«ir%?rair sissit 

ed W& «cf fil^RT TO Snl' II % II 


“ Verily, the Self is to be seen, to be heard, to 1 , be constantly thought over, to ba 
meditated upon, O Maitreyi ! When the Self has been seen, heard, thought over, and medi¬ 
tated upon, then all this is known.” 

(Doubt ).—Now arises the doubt, should the practices called here 


Sravana (hearing), Hanaua (thinking), etc., be performed once only, or must 


they be repeated. 

(Pilrvapak-ia ).—The opponent says they must be performed once only. 
For as the sacrifices, called Agnisfoma, etc., performed onoe only, lead to 
heaven (svarga), &c., so the performance of Sravana, Manana, &c., once only 
gives the vision of the Self. Therefore, these spiritual exercises need not 
be repeated. 

(Siddhanta ).—The right view, however, is given in the next sutra. 


SITTRA IV. X. I. 



Avrittib, repetition, Asakrit, not once, many times, repeat¬ 

edly. 315^1 Upade&it, the instructions being given. 

1. (The Sadhanas called Sravana, Manana and the rest 
require) repetition, because the Scripture itself repeats the 
instruction more than once.—482. 
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COMMENTARY. 

The practices known as “hearing, meditating,” &c., require repetition 
in order to produce any fruit. Why ? Because the Scripture by constant 
repetition of the same teaching, suggests that these practices should be le- 
peated also. Thus in the Ghh.Up., VI. 8. 7., and the following, the teachei 
repeats nine times the saying, “ that is the essence and ruler of all, the 
desired of all, and known only through the subtlest intellect. 

$f|| iJJGT Upf UT VTRUR. cT«JT tl^T^T II ^ II 


Here Svetaketu is taught the mystery about Brahman nine times 
before he understands it. 

The maxim of the Ritualistic Philosophy is that the dignity of the 
Scripture is sufficiently vindicated if its commands are carried out once 
only. (Scriptures say “ Perform pilgrimage.” The man fulfils the law if he 
makes pilgrimage once only). Why should then SSravana, Manana &c., be 
repeated ? Does not this contradict the above maxim ? No, the maxim 
applies to those acts only whose fruits are invisible and manifest in the 
next world : and not to acts whose fruits are to be seen in this very life. 
Direct intuition of the Self is a visible result to be gained in this very 
life. The fruit is visible or at least may become visible. Such acts must 
be repeated, because they subserve a seen purpose. It is like the act of 
beating the rice, which must be repeated till the rice grains become free 
from their husks. When the Scripture speaking about the rice for the 
sacrifice says, “ the rice should be beaten;” the sacrificer understands that 
the injunction means “ the rice should be beaten, over aud over again, till 
it is free from husk for no sacrifice can be performed with the rice with 
its husk on. So when the Scripture says: “ The Self must be seen through 
hearing, thinking and reflecting,” it means the repetition of these mental 
processes, so long as the Self is not seen. 

sftTRA IV. l. 2. 


f%r^ii s i \ \ * n 

Lihgat, because of the indicatory signs. 

2. And there is an indicatory mark (which shows the 
necessity) of - such repetition.—483. 

COMMENTARY. 


Ill the Taitt. Up. HI. 2 we find that Bhrigu goes several times to 
his father Varuna and asks him again, and again, to be taught the nature 
of Brahman. 
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P lrlgu Vdru ? i went t0 father Varuna, saying Sir, teach me Brahman 1 He told 
” t' 8 ' VlS " P ° 0tl ’ breafch > the e ye. the ear, mind, speech. Then he said again to him: 
lhat from whence these beings are bora, that by which when born, they live, that into 
which they enter at their death, try to know that. That is Brahman. 

Tins injunction about repetition, is meant for those only who have 
done some such sin, that, a single performance of the act is not sufficient 
to give them the Divine Vision. 

A -ite. '1 his siu is called Niitna-aparadha. Those who are such sinners, and the majo¬ 
rity of mankind falls in that category, require to repeat the sadhanas before they can see 
God. * 


Adhikarana II. 

Now the author raises another discussion regarding the same subject. 

(Doubt). Must this worship of God be done by thinking upon Him 
as the Lord of all Majesty or as the Inner Self of the Worshipper ? Medi¬ 
tation on the Lord as Idvara is to think Him as Almighty, the All-ordainer, 
the Terrible, the Unconquerable, &c., while meditation on Him as the Self 
means to think of Him as all love, as the Highest Man, &c. 

{Pilruapakja). —The Lord must be meditated upon as the Tdvara. 
For the Svet. Up. (IV. 7) says:— 

SWT* ftrrcfUHfJEPJT 5tTErfcT fHHRJ I 

“On the same tree man sits grieving, immersed, bewildered, by his own impotence 
(an-isa). Uufc when he sees the other Lord (i*a) contented, and kuows his glory, then his 
grief passes away.” 

(Siddhanta). —The Lord must be worshipped as the Self, as shown in 
the following sutra :— 

SUTRA IV. 1. 3. 

wnhft inn > iu 

WW Atma, Atma, the supreme Soul, the Lord, Iti, as. g Tu, but, 
indeed. Upagachchhanti, acknolwedge. Grahayanti, make, 

apprehend. ^ Cha, and. 

3. But the Masters contemplate on Brahman as the 
self and teach it so to their pnpils.—484. 

COMMENTARY. 

The word “tu” has the force of “only.” That God is to be worshipped 
as the Self. The knowers of Truth realise the Cause as the Self : as says 
the Sruti (By. Ar. Up., IV. 4. 22.) “ Knowing this, the people of old did not 
wish for offspring they said we, who have this Self and this world of 
Brahman.” 










1 PAD A, TIT ADETKARANA, Sti. 4. 


Not only this, they teach this form of worship to their pupils also. 
As in the Br. Up. (T. 44. 7);—“ Let men worship Him as Self, for in the 
Self all these are one.” 

The word “ Self ” (atmau) here means the Entity who is all-pervad¬ 
ing, whose essential nature is knowledge and bliss and who has the 
shape of Man. (The God Hari always appears in a human shape before 
His devotees). 

Others say that the God is called Self or Atman, because all beings 
get their existence or I-ness, because He has made them to participate in 
His substance. He must be contemplated as one’s own “ Self” or “ 1” in the 
sense that all the functions of one’s ego get their life and energy from 
God ; and thus God is the very Self of one’s “I.” 

Those are mistaken who say that the Jiva must meditate upon him¬ 
self as identical with Brahman : for when the Jiva is free irom Avidya, it 
is Brahman pure and simple. The Scriptures do not mean to teach any 
such identity, as we have already demonstrated in commenting upon Sfltra 
II. 1. 22, page 251. The contemplation on the Lord as Self has, therefore, 
a different sense altogether from proving the identity of the creature with 
the creator. 


Adhikarana III. 

In the Chh. and the other Upanisads (Chh, III. 18. 1.) 
it is said : Let one meditate on the Brahman as mind. 

^ || \w 

“ Let one meditate on the Brahman as (dwelling in the Mind and called) Mind ; this 
is microcosmic meditation. Next the macrocostnie (let one meditate on) Brahman as 
(dwelling in Akasa and called) Ak&sa, the All-illumining. By this latter both meditations 
have heen taught, the microcosmic and the macrocostnie (because the Akasa includes the 
raanas). 

(Doubt ).—Here arises the doubt “ Should one contemplate on manas 
and the rest as Atman as one contemplates on Uvara as Atman.” 

(Puvvapaksa ).—The sentence “ Mind is Brahman ” shows the iden¬ 
tity of Mind with Brahman. Consequently Mind must be contemplated as 
Self. 

(Siddhanta ).—This view is set aside in the next sfltra. 

S0TKA IV. l. 4. » 

SRfti * % II 1 % I 2 II 

n Na, not. Pratike, in the symbols suefi as the mind, &c. sf Na not, 
k Hi, because* 
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4. Brahman is not to be contemplated as Self in the 
symbols like manas, etc., for the symbol is not God.—485. 

COMMENTARY. 

In symbols like mind, ether, etc., one should not put the idea of Self 
because a symbol can never become God. It is always the seat of God 
and not God. As in the Bli/tgavata Purfina we find]:— 

& sgfcfffa f^tr i 

The ether, air, fire, water, and the earth as well as the celestial lights, creatures, 
directions, trees, rivers, and seas, all these are the body of the Lord Hari. In fact, all 
that exists is his body. Let him, therefore, flow down to Him alone as existing in these. 

Why does the Sruti then say meditate “ Brahman is Mind,” meditate 
“Brahman is Ak&da ?” In these passages the nominative ease must be con¬ 
strued in the locative. The sentence must be interpreted as “ meditate 
Brahman is in the Mind,” meditate “ Brahman is in the Akatfa.” 


Adhikarana IV. 

In the preceding sfitras tlie author prohibits contemplating the 
symbols as Self and has enjoined that Isivara or the Lord Hari may be con¬ 
templated as Self. Now r he discusses the question about Lfvara and 
Brahman. 

{Doubt ).—Should the Lord Hari be contemplated as Brahman ? The 
texts which show the identity of 1si vara with Brahman are the subject- 
matter of discussion in this connection. Such as Ayam vai Harayah, Ac. 

{Pilroapaktja). —The Lord (Wara) should not be contemplated upon 
as Brahman because in preceding texts it has been said : “ He should be 
meditated upon as Self only and not as Brahman.” 

{Siddhanta).— This view is set aside in the next sfitra. 

St'TRA IV. 1. 6. 

u $ i 3 i ii 

irfrei’e: Brahma-dristib, tbe view of Brahman. Utkarsat, on account 

of superiority. 

5. The Lord (Isvara) should be meditated upon as 
Brahman, because such meditation is the most exalted.—486. 

COMMENTARY. 

Just as the Isvara is contemplated upon as the Self, so must He be 
always meditated upon as Brahman. (The three terms Atman, Isvara and 
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Brahman are identical). Why should this be so ? Utkar§at. Because of 
the exalted state, because Lord being the store-house of endless auspicious 
attributes. Such a contemplation is perfectly justified with regard to 
Him, and is an exalted sort of meditation. The Sruti also (Brill. Up., 
IT. 5. 19) says the same : 

stu nlMi 

This Atman is Brahman, Omnipresent and Omniscient. This is the teaching of the 
Upanisads. This text shows that the Lord is to be meditated upon as Atman as well as 
Brahman. 

« He (the Lord) became like unto every form, and this meant to reveal the (true) form 
of him (the Atman). Indra (the Lord) appears multiform through the M&y&s (appearances) 
for his horses (senses) are yoked, hundreds and ten. “ This (Atman) is the horses, this 
(Atman) is the ten, and the thousands, many and endless. This is the Brahman, with¬ 
out cause and without effect, without anything inside or ‘ outside this Self is Brahman, 
Omnipresent and Omniscient. This is the teaching (of the Upanisads).' 

The same fact is reiterated in other places also such as Atha kasmat 
uchyate Brahma, etc. 


Adhikarana F. 

In the Rig Veda (X. 90>, Puruda Sukta we have the following :— 

=3^nr I 

srtaTj srrgaj srpnar ti 

“ From His miud was produced the Moon, from His eyes was born the Sun : from 
His ears, the Air snd Breath, and from His mouth was produced the Fire." 

Here the eyes, &c., of the Lord are conceived as causes generating 
the Sun, Air, &c. 

{Doubt). —Should one contemplate on the eyes, &c., of the Lord as 
the cause of Sun, &c., or should one not? 

1 PAroapak$a).— Such contemplation should not be made, because 
His eyes, &c., are very soft and tender as lotus: and the contemplation on 
them as generators of sun, &c., is agaiust this ; and would give rise to 
the notion of their being very harsh and rough. 

(Siddhanta).—' This view is set aside in the next sfttra. 

sOtra I V. 1. 6. 

ii s i \ \ i n 

Aditya-&di, about the sun and the others. HRff: Matayafc, ideas, 
isf Cha, and. 31 $ Aftge, in the parts, or limbs, or limbs. Upapatteb, 

that being proved, or that being reasonable. 

6. The ideas of sun and the rest (originating from 
his eyes, etc.), should be made with regard to the limbs of 
the Lord, because of its reasonableness.—487. 

5 
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COMMENTARY. 

^‘ e wor< * c ^ a ” ^ ie sfitra is employed in order to set aside the 
rurvapaksa. The contemplation on the eyes, &c., of the Lord as the 
generator of the sun, &c., is a valid contemplation, and such notion does 
not detract from the mildness of the Lord. Why do we say so ? Because 
Jt is reasonable. Such a contemplation exalts the glory of the Lord. 
The Lord is magnified when we think of His eyes, &o., as the producers 
of the sun, &c. Though they are exceedingly mild and soft, yet they are 
the generators of such strong and hard objects as the sun, &c. : this must 
be believed, because the Revelation says so, and because it is a transcend¬ 
ental mystery. 


Adhikarana VI, 

In the Svetaslvatara we read as follows (II. 8) :— 

Wrfti n c u 

Let, a wise man hold his body with its three erect parts (chest, neck and head) even 
and turn his senses with the mind towards the heart, he will then in the boat of Brahman 
cross all the torrents which cause fear. 

{Doubt).— This description of the posture is enjoined by the Reve¬ 
lation. The question arises : Is this posture compulsory in every japa 
or recitation or is it optional ? 

(Furvapaksa). The recitation of Om is a mental process. No 
particular bodily postures are absolutely necessary for the due carrying 
on of any mental process. Therefore, the Asana (posture) taught in the 
above Sruti is not compulsory. 

(Siddhanta). —This view is set aside in the next sutra. 

SUTRA IV. 1. 7. 

wrcftat ii 3 i 3 i vs ii 

SrrtflH: Asinab, sitting, Sambhavflt, on account of possibility. 

7. (Let him recite the name of the Lord Hari) in a 
sitting posture, (for prayer is) possible in that posture only. 
—488. 

COMMENTARY, 

11)6 Lord Haii should be meditated upon by the devotee, in a sitting 
posture. Why ? Because meditation is possible only when one is sitting. 
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It is not possible when one is lying down at full length, or is standing or 
is walking. Meditation is possible only when one is quietly seated. 

Moreover in the Jsvetadvatara Up. T. 3, we read :— 

sift mft h \ 11 

“ Tho sages, devoted to meditation and concentration, have seon the power belonging 
to God Himself, hidden in its own qualities (gupa). He, being one, superintends all those 
causes, time, self, and the rest.” , 

This declares that those who yearn to know God should perform 
meditation (Dhyana). Now Dhyana can be performed only by him who 
is in a sitting posture and not in any other state. The next shtra makes 
it still more clear. 

sCttra IV. 1. 8. 

II * I * I * U 

Dhy&nat, because of the concentrated meditation. ^ Cha, and. 

8. And because meditation is also possible in a sit¬ 
ting posture only.—489. 

COMMENTARY. 

Dhyana or meditation is thinking on one subject continuously, with¬ 
out the inrush of ideas incongruous with the subject of thought. Such 
meditation is possible in a sitting posture only, and not while lying down 
or standing, etc. Therefore, a sitting posture should be adopted both for 
prayers as well as for meditation. 

sOtra IV, 1. o. 

n s i \ i s. n 

Achalatvam, motionlessness, steadiness. ^ Cha, and, indeed. 

Apeksya, referring to. 

9. And because the Shuti has reference to motionless¬ 
ness as a condition of Dhyana.—490. 

COMMENTARY. 

The word Cha in the sutra has the force of indeed only. In the 
Chhandogya Upanii?ad, the root Dliyaya is employed in the sense of motion¬ 
lessness. This shows that Dhyana has the essential quality of motionless¬ 
ness. Thus in Chh. Up., VII. 6. 1, we have the vei’b Dkv&yati used 
in the sense of motionlessness. 

•U'AHNI q4dl H^TPHT T T ^r tf 











VEDAETA-SfiTEA8. TV ADHYAYA. 


[Go vind 


snsgsrfor wiH iq r ^raqr ct wsRtrsr fagHT 3<rei ffo #su 

zt smtt «ir?rTai^T£ 8 ?Tr ftfcr % wrugurc^rfcr 11 * 11 

“ Dhyana is better than Chitta. The earth is in meditation, as it were, and thus also 
the sky, the intermediate region, the Heaven, the Water, the Mountains and Divine Men. 
Therefore, those who among men have obtained greatness here, on earth, seem to Jhavo 
obtained a portion of Dliyfina. While small and vulgar people are always quarrelling, 
backbiting and abusing each other, great men seem to have obtained a portion of the 
gift of Dhy&na. Meditate on Brahman in Dhy&na.” 

From this indicatory mark also, we learn that meditation should be 
done in a sitting posture* In secular language also we use the word 
DhyAyati in the same sense, as in the sentence Dhy&yati kantam'prosita- 
reman! the wife thinks deeply or sitting in reverie thinking over her hus¬ 
band gone on a distant journey. 

sOtra IV. 1. 10 . 


ii « i ii 

Smaranti, it is mentioned in the Smritis. ^ Cha, and. 

10. And the Sinjdtis also teach the same (that medi¬ 
tation must be performed in a sitting posture).—491. 

COMMENTARY. 

Thus in the Gita, VI. 11. 13, vve have the following: — 

syut sr fagmr ftron*rTO!ciro i 

In a pure place, established on a fixed seat of his own, neither very much raised nor 
very low, made of a cloth, a black antelope skin, and kusa grass, one over the other. 

it ft n 

There, having made the mind one-pointed, with thought and the functions of the 
senses subdued, steady on his seat, he should practise Yoga for the purification of the self. 

fere; i 

snsi$?T jurist ll ft il 

Holding the body, head, and neck erect, immoveably steady, looking fixedly at the 
point of the nose, with unseeing gaze. 

The above verses of the Git& also teach that the persons meditating 
should practise the motionlessness of their bodily limbs and sense-organs. 
Such a motionlessness cannot take place without the sitting posture. 
Therefote, the meditation must he performed in a sitting posture. And 
the above verses specifically mention this posture by using the words 
Upavirfya 6sane, sitting on a seat, &c. 


m 
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Adhikarcina VII. 

With regard to the Bri. Ar. Upanisad (IV. 5. 6. and other texts to 
the same effect) which declare that “ the Self is to be seen, to be heard, 
to be constantly throught over and to be meditated upon,” which have 
already been mentioned before, here arises another point for discussion. 

(Doubt).— In this form of meditation and prayer, is there any con¬ 
dition of direction, locality and time or is there no such condition ? 

(Ptlrvapalt^a .)—In ail Vaidic ritual and upaeana we find particular 
direction, etc., mentioned Such as the Sandhya facing east, just before 
the sunrise on the bank of a river, etc. Since Vaidic rituals lay down 
these conditions of prayers, and the Vedantic meditation and prayers being 
in no way different from the Vaidic SandhyA, the conditions of direction, 
time and locality must apply to it also. 

(Siddhftnta ).—This view is set aside in the next sfitra. 

sfmiA iv. l. ll. 


H S M \ H 

Yatra, where. qgjtOTTT, Ekagrata, the concentration of mind. 3W 
Tatra, there. 3rf%$farfl Avi^esat, it not being specially mentioned. 

11. Whenever there takes place one-pointedness of 
the mind, there let the meditation he performed ; because 
there are no such conditions laid down with regard to this 
meditation, as there are laid down with regard to the Vaidic 
Sandhya.—492. 

COMMENTARY. 


In whatever direction, place or time there takes place the concentra¬ 
tion of the mind, then and there let the man meditate on the Lord Hari, 
for there is no restrictive rule regarding it. Why ? AviiiesAt, because no 
specific condition is laid down with regard to such meditation, contrary to 
what is laid down with regard to Sandhyst. In the Varaha Pur ana al^> 
we find :■— 

hrura urn ii 

wVm. I 

jr: II 

“ That place, time and condition one must resort to which are favourable for mental 
concentration. He should resort to that place only, seize that hour only, place himself in 
that condition only, see those comforts only, which are favourable to securing serenity 
of mind. For by time, place, etc., there is no peculiarity said to be wronght in meditation, 
bat all enquiry about time, place, etc., is meant for making the mind serene.* 
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Says an objector but tbe Upanisads themselves record such specific 
lules. IIow canyon say that that there are no such rules? For example, 
the Svet- Up. II. 10. lays down the following rules :— 

5?rmTcrrsrTO 11 \o n 

Let liim perform liis exercises in a place, level, pure, free from pebbles, fire, and 
dust, delightful by its sounds, its water and bowers, not painful to the eye, and full of 
shelters and caves.” 

The Scriptures, moreover, say that sacred places of pligrimages are 
causes of release. 

i rue. Places are of great help in concentration, provided there be no 
distracting elements there; hut those very sacred places of pligrimages 
become obstructions to meditation, if there are distractions there. Hence 
the best test of the place is that which the mind finds favourable ; and 
hence the Sruti says “ Mano’nukule,” where the mind feels favourable. 


Adhilarana VIII. 

♦ 

ln Upani?ad ’ V - we have the following: - 

Next Saibya Satyakama asked him : “0 Master, what world does 

he conquer by such (meditation) who amongst men unceasingly meditates 
on O/ikara, up to his death.” 

So also in the Nrisimlia Tapani Upanisad (II. 4) we have :_ 

surf??* 

“ Whom all the devas bow down to and all the Would-be-Free and 
the Free (Brahman-established).” 

In another passage (Tatt. Up. III. 10-5) 

“They sit down, and sing this Sama.” 

So also TOT ^ -(Rig Veda.) 

“ The Wise ones always see that highest abode of Visnu.” 

Here we find a mention of the worship made to the Lord Hari, not 
only up to one’s attaining Mukti, but even after getting freedom. 

{Doubt). —Must the worship of the Lord be done only up to Mukti, or 
continued even after getting Freedom ? 

Purvapahqa. I he opponent says that since the object of all prayers 
and worship is to get freedom, there is no necessity of continuing the 
worship of the Lord, after one has obtained freedom. 

[Siddhdnta ).—This view is rebutted in the next sfitra, 
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SflTRA IV. 1.12. 



esi* n s i % i n 


3inn«WIR AprayanAt, till the salvation (Moksa). Tatra, there, in 


salvation. 'SflT Api, even. f| Hi, because. fCTL Dristam, is seen in the 
Sruti. 


12. (The worship of the Lord should be done) up to 
the time of getting salvation and also thereafter; because it 
is so seen in the Revelation.—493. 


COMMENTARY. 


The worship of the Lord should be done up to Pray'ma or Mukti: 
and “thereafter also,” i.e., after getting Moksa also. Why ? Because it 
is so seen in the Srutis. The Sruti texts have already been quoted above. 

Note— Thus the Nrisuiilui Tftpani Text given above says “ the Mumuksus (seekers 
of Moksa) anti the Brahma-vfidins (who are established already in Brahman, namely, who 
have become free) worship the Lord." The Tf lias the sense of ‘‘being established. - ’ 
Thus the Free as well as the Would-be-Free both worship the Lord. 

In addition to the texts already quoted, we have the following text 
of the Sauparna Sruti: — 



“ Let one worship Him always till he gets freedom. Verily the 
Free ones also worship Hina.” 

This shows that the Lord must be worshipped both before getting 
Freedom and after getting it, 

As regards the objection, that the Muktas need not worship because 
there is no injunction to that effect, and because there is no fruit in such 
worship, we say: true. There is no injunction to the effect “ Let the Freed 
Souls also worship the Lord.” Yet, such souls are irresistibly drawn to 
worship the Lord, because He is so beautiful and attractive. The force of 
His beauty compels adoration. Just as a person suffering from biliousness 
is cured by eating sugar; but he continues eating sugar even after such, 
cure, not because he has any disease, but because the sugar is sweet, so is 
the case with the Muktas. 

Thus it is demonstrated that the worshipping the Lord is an everlast¬ 
ing act of the souls both free and bound. , 
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Adhikafana IX . 

Haying thus discussed in the preceding sections, the various means 
of acquiiing Divine Wisdom (Vidyfi), the author now enters into a discus¬ 
sion as to the fruits of knowledge. 

( Visaya ). In the ChliAndogya Up., IV. 14. 3, we have the following: 

**ir 3<^r55ro srr^r * fairer ^ 

a#g ft *r*rarfftf?r ereft ftarer 11 

“ Ati watop doos 110 ding to a lotus leaf, so no sinful act clings to one who knows 
Him thus! He said: “Sir, tell me” He said then to him. 

So also in the same (V. 24. 8) it is said . 

cRr^r^F^nat sffcr srfftN'# fra ra qrcRR: sif^ *r QRrftft 

ii ^ n 

“ As the tuft of the IsIkS reed eutering into the Are is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agaihotra.” 

(Doubt). Now arises the doubt, must the consequences of the two 
kinds of evil deeds, namely, those called the Sanchita (the stored up) and 
the Kriyain&ua (the deeds in the course of doing) be exhausted by suffering 
their results, or do these two become destroyed and non-adhering respect¬ 
ively, through the majesty of the Divine Wisdom ? 

A’ote.—The Kriyaminas become loosened, i.e., their effects do not cling to the man : 
the man passes through these Karmas as the lotus leaf through water unentangled bv 
them. 

The Sanchita Karmas are burnt up. Such has been said to be the power of VidyS. 

(2 ilvv(ipak$a). Neither the Jvriyamana Ivannas are loosened, nor the 
Sanchita Karmas burnt up by Vidya. The law of causation is inexorable : 
as says the well-known verse : — 

^^rftw ftravsq firf apH gvTTsprn n 

“ Thc . Karma is nover exhausted or weakened in its force even after a lapse of hun¬ 
dreds of millions of eons* It is exhausted only when its consequences are suffered. Verily 
one must suffer the consequences of his acts, whether thoy bo good or bad. 

Therefore, these two kinds of Karinas (Kriyamana and the Sanchita) 
are to be exhausted by suffering only. 

This being the law, the texts that say that the Divine Wisdom des¬ 
troys all Karmas, must be understood to glorify the wise and should not be 
taken to be literally ture. They are arthavadas or glorificatory passages. 

(Siddhanta )—The next sfitra refutes this view. 

S0TRA IV. 1. 18. 

ffj lad, of him. Adhigatne, knowledge being attained. 

Uttara, of the latter i.e., of what is being done. <j| Pfirva, of the former, 
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i.e. t of what is stored up. Aghayoh, of the sins, Aslesa, 

ing. Vinasau, and destruction. Tad, that. y 

being declared* 


13. On obtaining that (Vidya) there take place the 
non-clinging of the works done in the present life, and 
destruction of the works stored up which were done in 
the past life. Because this is so declared (in the Upanisads) 
—494. 


COMMENTARY. 


The word “tad adhigame” means the attainment of that, namely, of 
Brahman which hei’e means Brahma Vidya. When this Brahma Vidya is 
attained, then there result two-fold effects :—All sins which are committed 
in the present life lose their power of clinging to the man ; while all sins 
which were committed in the past life and which constitute the Sanchita 
Ivannas are totally destroyed. Why ? Because it is so declared in the 
Scriptures. The two texts declaring these have already been quoted above. 
I hey clearly show that no sins done in the present life cling to the man, 
because he is like a lotus leaf in water, while his all past sins are burnt 
up like Isik;i reed. We cannot explain away or restrict the plain meaning 
of rfruti texts like these. As regards the verses which say that no Ivanna 
is destroyed, but by producing its effects, that holds good in the case of 
ordinary men who have not obtained Brahma Vidya, and who are in 
ignorance. 


Adhikarana X. 

In the Bji. Ar. Up. (IV. 4. 22) it is said :— 

arcfcT cHTcT: || 

“Him (who knows), these two do not overcome, whether he says that for some reason 
he has done evil, or for some reason ho has done good, he overcomes both, and neither 
what he has done, nor what he has omitted to do, burns (affects) him/' 

(Doubt ).—Here arises the doubt- The above text mentions that good 
and bad deeds are both crossed over. The question arises, does the same 
law hold good with regard to the virtuous deeds as it does with regard to 
the evil deeds of sin. In other words : Are the Sanchita good deeds totally 
burnt up, like reeds, and the good deeds done in the present life cease to 
cling to the man. Just as it was the case with regard to past and present 
sins. • 

# 
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'• (PArvapaksa ).—The Pfirvapaksin maintains that the good deeds (whe¬ 
ther KriyamSna or Sahcliita) are not destroyed on the origination of Vidyft, 
because they being works done in accordance with the scriptural com¬ 
mands, do hot. conflict with the Divine Wisdom or Vidya, and therefore, 
they co-exist to the Vidya and are to be exhausted by enjoying their re¬ 
wards.in higher worlds. Therefore, it is not a correct saying that as soon 
as Vidya originates the man gets Mukti. For, if he has unexhausted good 
works he must pass through heaven worlds, &c. 

(Siddkanta ).—This view is set aside in the next shtra. 


SUTRA IV. 1. 14. 


3 U 8 I M H 

53*33 Itarasya, of the other, i.e,, of good deeds, ggrfq Api, also. 

£vam, thus, A&esah, non-clinging (and destruction). qf?T P&te, after 

the destruction, fall, or death, g Tu, but, indeed. 

14. The same is the case with the other (namely, the 
good deeds); the stored-up good deeds are destroyed and the 
good deeds done in the present life do not cling to the man. 
He verily gets Mukti on the falling off of his Prarabdha 
Karmas.—495. 

COMMENTARY. 

With regard to the other, namely, the good works whether they he. 
Sanchita or stored-up, or whether they be Kriyatnana being done in the pre¬ 
sent life, the rule is the same as with regard to sinful works. Vidya produces 
her two-fold effects with regard to good works also. She burns up the 
store of good works and does*not allow the good deeds done in the present 
life to cling to the man. No doubt, good deeds are works done in con¬ 
formity with the law of the Vedas ; but it cannot be said that, therefore, 
they are not in conflict with Vidya. They are opposed to Vidyii, in this much 
that their result is to produce heavenly joy and Svargie bliss ; while the 
fruit of Vidya is release ; and as Svarga and Mukti cannot co-exist to¬ 
gether ; therefore Punya, though Vaidic, is opposed to Vidya. -Ami as a 
matter of fact, the so-called Punyam is after all not so pure as people think 
it to be. In the (Scriptures, the Puuyam accruing from Vaidic works is. 
considered as sin after all. In the eye of a Vedantin, all good works are 
Papain. In fact, in the Chhandogya Upani^ad (VIII. 4. lj the term Papam. 
is applied to good deeds (Suk|itaui) in the samp way as it is applied to 
evil deeds (Dusk('itam). - Both Sulq-ita and Duskilta are evils, which are 

left behind when the man gets Mukti. 









1 PAD A, XI ADM KARAN A, BA. 14. 




•T 3RT H StfffcT * ^rf ^ f^cT^ *PT TFJTT^rS^T SlrTcPTUff T 

#T asr&Rj: II \ || 

“ This ^elf is a Bridge (refuge) and a support, so that these worlds (may be kept 
in their proper places and) may not clash with each other. Night and day do not pass 
that Bridge, nor old age, nor death, nor grief, nor the good deeds, nor the evil deeds (of 
men). All evils turn back from Him, because He is free from all evils. He is Brahman, 
the Great Refuge,” 

Consequently in tlie Gita (IV. 37) it is stated that all actions , whether 
good or bad, are destroyed when knowledge is obtained. The word 
Saiwakarmani used there is a generic term and includes g.ocl deeds also. 

^rRrftr: sNhKsftfr! ?r«ir 11 11 

“ As the burning fire reduces fuel to ashes, 0 Arjuna, so doth the fire of wisdom 
reduce all actions to ashes.” 

Therefore, it has been established that the two kinds of Punyam 
also, like the two kinds of sins, are respectively destroyed, aud made 
unclinging. The Sutrak&ra further adds Pape tu. The word ‘‘tu’' has the 
force of verily. Verily on the destruction of the Prarabdha Karmas, the 
man gets Mukti. Therefore, the saying that on the origination of Vidy& 
a man gets Mukti is not a void statement. 


Adhiltarana XI. 

When through Vidya or Divine Wisdom there are destroyed both 
sorts of Sanchita Karmas, namely, the good as well as the bad Karmas ; 
then at that very moment, it must reasonably follow that the body of the man 
should fall off from him, because the body is the effect of such Karmas; 
and when the Karmas are destroyed, the body naturally falls off. If this 
be so, then anyone who gets the Divine knowledge, must immediately 
pass out of this world, and so the teaching of the Divine knowledge by 
Die knowers of Brahman becomes an impossibility. The present adhika- 
rana is commenced in order to remove this doubt. 

The stored-up good and evil deeds are of two sorts, one which has 
commenced its fruition in this world, and tlie other which has not com¬ 
menced to produce its effects. 

(Doubt ).—Are both these kinds of Safibhita Karmas, namely, the 
Arabdlia-phala and the Anarabdha-phala destroyed by Vidya, or only the 
Anarabdha-phala Karmas are destroyed ? 

(PArmpak^d ).—In the Bri. Ar. Up. (IV. 4. 22.) already quoted above, 
it is said that both these are destroyed. There is no exception mentioned 
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there in favour of the Karinas whose effect has already commenced ; and 
as the action of Vidyu is everywhere uniform (like the action of fire on 
every kind of dry grass) therefore, both sorts of Sanchita Karmas, mature 
as well immature, are destroyed by Vidyft. 

( Siddhanta ).—This view is set aside in the next sutra. 

sOtra IV. 1. 15. 

SHRsqifir*} 5 ^ II 8 I t I n II 

5RTCW"3Rpii An&rabdha-k&rve, the effects of which have not yet begun. 

Eva, only. § Tu, but. Porve, in the case of the former or stored good 
deeds and sins, Tad, that, Avadheb, being the duration of time, 

15. But only the immature Karmas of the former 
lives, namely, those Karmas whose effect has not yet begun, 
are destroyed by knowledge ; because that is the limit of the 
life of the Jfianin ; (namely) the limit of the life of the wise 
is the period over which his former Karmas which have 
begun to produce their effects extend.—496. 

COMMENTARY. 

The word “tu” in the sfltra is used in order to remove the doubt raised 
by the Pfirvapaksin. The word “pfirve” or “ former works ” mean accumu¬ 
lated good and evil works of the time prior to the present life. The word 
an&rabdha-kiirye ” means those works whose fruit lias not commenced to 
originate. Only this latter kind of Sanchita work is destroyed and not 
that, kind of Sanchita work whose effects have already begun to manifest. 
Why so? Tad avadheh, because that is the limit. In the Chh. Up. (VI. 
14. 2) it has been said that the man lives on even after the acquiring of 
the knowledge, if his Prfirabdha Karmas are not exhausted. The Sruti 
says:—“For him there is delay only as long as he is not delivered from 
the body. ” In the Bhagavata Parana, in the address of the Srutis to the 
Lord, we find the following (Bhag., X. 87. 40):- 


“ He who has realised Thee, does not perceive that good and bad effects are produced 
by Thee, on account of the virtue and vice generated by the man in his past, because he 
is not conscious of the commands and prohibitions of Scripture regarding good and bad 
deed affecting all embodied beings. (Because thou wiliest itaso.) 

This shows that it is the will of the Lord, that the man who has 
obtained the Divine Wisdom, should go on living in this body, so long as 
bis Pr&rabdha Karmas are not exhausted, 


si wsrgcsrepngsftn: 

Arc* I 
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Note.—But the great difference in his life before the origination of Viclya and in 
his life after the origination of such Vidyfi consists in this ; that before such origination, 
he feels the good and bad effect of his Karmas, but after the origination of such Vidya, 
his centre of consciousness being fixed in the Lord, he is so much absorbed in the Lord, 
that he never perceives the effects of these Karinas. 

To summarise. Vidy& is verily supremely powerful. She destroys effectually, with¬ 
out leaving any remainder, all Karmas just as a well-lit fire reduces to ashes all sorts of 
fuel. Though this we Team from the boohs and must believe it also, yet we see on the 
other hand, that divinely illumined sages, full masters of Divine Wisdom, are living on this 
earth and their bodies do not fall down as soon as they get Divine Wisdom. We further 
see that they teach others and are not inactive, consequently, we must admit that it is 
the will of the Lord that such men should continue to live, in order to spread his know¬ 
ledge and the knowledge of Theosophy (Brahma-vidya) among mankind. This does uot 
detract from the glory of Vidya (Divine Wisdom). The Vidya has the power of burning 
up all Karmas including the Prarabdha, but she does not do so, because her power with 
regard to the Prarabdha is countermanded by the will of the Lord, just as the power of 
the fire to burn everything, may be suspended by the stronger power of mantras and 
jewels. Thus there is no harm if Vidya, under the command of the Lord, does not burn 
up the Prarabdha Karmas. 

“ Some raise another objection. They say Vidya cannot originate but through the 
body which is the result of the Prarabdha Karmas. Their argument is ‘The origination 
of knowledge cannot take place without dependence on an aggregate of works whose 
effects have already begun to operate, and when this dependence has once been entered 
into, we must, as in the case of the potter’s wheel, wait until the motion of that which 
once has begun to move, comes to an end, there being nothing to obstruct it in the interim. 
As when the force which moves the wheel is exhausted, the wheel stops moving of itself, so 
also when the fruit is fully "manifested, the Karmas that produce the fruit are destroyed 
and not before that/’ 

To this objection we reply that this is not so. Knowledge is the 
most powerful of all forces. She destioys all Karmas from their very 
root. She can destroy even the energy that moves the potter’s wheel, 
namely, the Prarabdha Karinas that makes this body to live ; hut she does 
not do so through the will of the Lord. Nothing can resist her irresist¬ 
ible course, but the will of the Lord. As a potter’s wheel in motion may 
be instantly put to rest, by placing upon it a heavier stone than the wheel 
with its momentum, and the wheel would cease to move, so Vidya is like 
that heavy stone, which can stop the motion of the wheel of Prarabdha 
Karma even. That she does not do so, is in deference to the will of the 
Lord, and'not because she has not the power. Therefore, the statement 
that Divine knowledge (Vidya) can destroy all Karmas is absolutely correct, 

Adhikarana XII . 

The statement that the past good deeds of a Wise One are destroyed 
by Vidy&, logically leads to the conclusion that the effects of all the 
obligatory duties (Nitya Karmas) are also destroyed, just as the effects 
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of Kamya Karinas (religious rites performed for the sake of getting some 
desired object). This deduction is not, however, correct; and the present 
section is commenced to establish this fact. The proposition of the Bp 
Ar., IV. 4. 22, ‘ both the good and evil works are destroyed ”—leads to 
a fresh doubt. 

(Doubt) .—Does the Viclya destroy the effects o£ Nitya Karinas like 
fire sacrifice, &e., in the same way as she destroys the effects of Kamya 
karmas ? 

(Ptirvapah?a). She destroys the Nitya-Karmas also, because it is 
the attribute inherent in Vidya to destroy all Karmas; for the essential 
power of a substance can never be lost. 

{Siddhdnta ).—This view is refuted in the next sutra. 

StlTRA. IV. 1. 10. 


STWlR-WT? Agnihotra-adi, the daily fire-offering. &C. f Tu, but, indeed. 

Tat, in the form of that (i.e., knowledge), gtrcfa KflryAya, to the effect of 
getting the fruit, iff Eva, even. Tat, That, Dar^andt, because of being 

seen. 

16. Btit the daily fire sacrifice and the rest, produce 
Vidya as their effect ; because it is so seen.—497. 

COMMENTARY. 

The word “tu” is employed in the sutra to remove the doubt. The 
daily fire sacrifice and the rest, performed prior to the origination of 
Vidya, produce their fruit in the shape of Vidyd herself. Why ? 
“ because it is so seen.” Namely, the Scripture states that the Vidya is pro¬ 
duced by these Nitya Karmas. Such as, Bj\ Ar. ( iv. 4.2? ) cThcf 

etc. “Him they know through the study of the Vedas, through sacri¬ 
fices, alms, austerities,” &c. The right meaning, therefore, of the sutra 
iv. 1. 14, is that Vidyd distroys all past good works, done prior to her 
origination, provided such works are not Nitya Karmas or obligatory 
works. The scriptures do not contemplate the destruction of the Nitya 
Works, for Vidyd herself is their fruit. The word “ destruction ” is not 
employed in connection with the scorching up of the paddy grains, etc., 
when a house is burnt and which thus become incapable of being sown. 
When a house is burnt down, the seed-grains kept in it may be scorched 
and incapable of any fruit, but we do not say that the grains are destroyed. 
So that Nitya Karmas cannot be said to be destroyed. 

No doubt, there are some Nitya Karmas, which are quasi-kamya : 
that is to say, which produce not only Vidya, but lead the performer 
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to Svarga, etc., also. Thus the Br. Ar. text by the per¬ 

formance of Nitya works, one goes to the region of the Pitris,” shows that 
the Nitya Karinas have the heaven-producing power also. This heaven- 
leading power of the Nitya Karinas is however destroyed, as soon as the 


Vidya originates. 


Adhikarana Xlll. 

(The vicarious atonement] 

it has been shown above that the Prarabdha good and bad Karinas 
of the illumined sage, remain in their force, through tire mere will of 
the Lord, who wishes that such illumined sages should remain on earth, 
in order to teach mankind, by spreading knowledge and instruction. 
Though this is a general rule, yet there is an exception to it in the 
case of some nirapeksa devotees who, as soon as they get ViclyA, enter 
into Mukti; because their prarabdha good and bad deeds are immediately 
destroyed, without causing them to experience their fruit, f This is an 
exception, and the Lord in their case does not wish that they should 
remain behind on earth to teach mankind. ) 

( Vi$aya ).—In the Kausitaki Upani$ad ( 1. 4. ; in describing the 
passage of the soul it is written :— 

;=r srferarafer srcf srer 

5rt 3r3r^n: m agn-^K- 

mv&rt an alfalfa ?? wwrenfcfcr 

%srfcff«J^T HSffR 31 ^FT^jfcT 3T foSsri 

pT rft JR&TRtfcr ^ fSRT fTTcRS 

ll « II 

Him approach five hundred celestial damsels, one hundred carrying scented powders 
like saffron, turmeric, etc., in their hands, one hundred carrying dresses in their hands, 
one hundred carrying fruits, one hundred carrying various ornaments, and a hundred 
carrying garlands. They adorn him with ornaments befitting Brahma himself. The soul 
thus adorned with Brahma-ornaments and knowing Brahman, sees everywhere Brahman. 
Hfe approaches the lake called, Ara, which he crosses with the boat of Mind. (But those 
who do not know Brahman cannot cross this lake and are drowned in it, like the voyagers in 
the sea when their ship is wrecked). The knower of Brahman then approaches the Hours, 
called the sacrificial destroying. They run away from him, as soon as he reaches them. 
Then he comes to the river called Yijava and crosses it by mind alone. He shakes off his 
good and evil deeds. Ms beloved relatives obtain the yood, his nnbeloved relatives the 
evil he has done . a 

Similarly the batyayanins read:— 

ares prr Bfreiprcfor, fgrrer: <tp?$c$th ii 

His sons obtain inheritance, his friends the good, his enemies the evil ho has done.”' 
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(Doubt). —The above shows that the good and evil deeds, which 
constitute the Prar&bdha of the Brahmavit, are also destroyed, without 
experiencing their fruit. But the question arises, Is it possible that the 
Prarabdha Karmas may be destroyed in the case of any person? 

(Pdrvapaltsa).—The Pilrvapaksin maintains that the Prarabdha 
Karmas are never destroyed, in the case of any person, unless the man 
suffers their consequences. They are destroyed, only by the man under¬ 
going the suffering for the evil he has done, and enjoying the fruits 
of the good deeds, he has performed. Vidya cannot destroy Prarabdha. 

( Siddhanta ).—This view is set aside in the next sfttra. 

SOTRA. IV. 1. 17. 

u a \ \ \ w 

Atah, than this (declaration of the &ruti), than this (text which de¬ 
clares that the Prarabdha remains active through the Will of the Lord. 

Anya, (the declaration of the 6ruti) other than that, namely, the & utis like the 
“lotus leaf in water,” “burning of Isika reeds.” f| Hi, because. qiRqpi Ekesam, 
(in the branch) of some : in some &akh&s. Ubhayoh, of both (the good 

and the evil deed that is commenced), the Prarabdha of good and evil, 

17. (In the case of some Nirapeksa devotees, there 
takes place a non-clinging) of both (sorts of Prarabdhas, 
whether good or evil), because in some (Sakhas, like those 
of the Kansitakins and Satyayanins), there is also a declara¬ 
tion other than (that of the Chhandogya, VI. 14. 2.)—498. 

COMMENTARY. 

In the case of some Nirapeksas, however, who are extremely ardent 
lovers of God and are solely devoted to Brahman, there takes place the 
separation of both kinds of Prarabdha Karmas, namely, the Prarabdha of 
good and the Prarabdha of evil deeds ; and they have not to suffer the 
consequences of their Prarabdha. In other words, in the case of some 
Nirapeksas, the Prarabdha is shaken off without their undergoing the en¬ 
joyment of that Prarabdha. The reason for this is that the declaration “the 
Prarabdha remains active in the case of the Jiianin because it is the 
wish of the Lord that it should so remain ” is modified by the counter de¬ 
claration, aa we find it in certain Sakhas, such as those of the Kausitakins 
and the fkty&yenins. Thus the two Srutis “ His beloved relatives obtain the 
good, his unbeloved relatives the evil he has done,” and “His; sons obtain 
inheritance, his friends the good, his enemies the evil that he has done ”— 
show that the Pr&rabdha is detached in the case of some. The sense is 
this, there are certain Sruti texts which declare that Karmas are destroyed 





I PAT)A, Xin ADHIKARANA, SA. 17 


either by knowledge or by suffering. While the texts above given show 
that the karma is not destroyed by knowledge, but that it goes to the 
friends or foes of the knovver of Brahman. The conflict of Srutis, 
therefore, must be reconciled by giving them different scopes. This 
$rut.i regarding the Karmas going to friend or foe, does not relate to 
Kamya Karmas. Because in the SQtras (IV. 1. 13 and IV. 1. 14 ) it 
has beeu shown that all Karmas except the Prarabdha, all good and 
evil deeds are destroyed by knowledge, while in the case of evil deeds 
there is no element of Kamyatva. [No one enunciates such a desire 
(K&ma) “ Let me do such and such evil deed, with the desire of 
suffering such and such hell-fire.” Evil deeds, therefore, can never be 
said to be Kamya ] 

Note .—The conflict; of Srutis arises thus. Two texts declare that the knower of 
Brahman performs works without the work clinging to him like a lotus leaf in water 
(Chh. Up., IV. 14. 3.) and all stor< 5 .( up WO rks are destroyed as the fire burns up Isikfl reeds 
(Chh., V. 24. 3). These two texts ot me ouh. tip. declare that Karma is destroyed by know¬ 
ledge ; while the text “ there is delay for him so long as w d oeg I10 t die," (Chh. VI. 14. 2.) 
shows that Karma is destroyed by suffering. These three texts, twv » vowing ]£ a rma 
is destroyed by knowledge, and the third showing that it is destroyed by sujjx.. , tla ^ 
must be reconciled with this fourth text which declares vicarious sufferings and enjoy¬ 
ments. How the karmas of one man can be suffered or enjoyed by another man ? How can 
the good or evil deeds of a Jfianiu be suffered or enjoyed by his friends and foes ? This is 
the problem propounded for solution. 

This special Adhikarana teaches that the Lord bestows the good 
results of the good Prarabdha deeds of the Jn&nin on the friends of such 
Jnanin, and puts the evil results of the evil Prarabdha deeds on the 
enemies of such Jnanin, and bring sucli Jn&nin at once towards him, 
because he is impatient to see the Lord, the supremely beloved ; and be is 
not able to suffer the pangs of separation from Him any longer. 

Thus the rule made by the Lord that the Pr&rabdha Karmas are 
destroyed only by enjoyment is not broken, for the Prarabdha Karinas of 
the Jnanin are enjoyed by his friends and foes. This vicarious enjoyment 
thus upholds the justice of the Lord and the unchanging nature of His 
laws. 

But, says an objector, good and evil deeds are formless, and are not 
like physical ornaments, etc., that they may be given away to anybody, 
it is not, therefore, proper to say that a friend gets the good deeds, and 
the enemy gets the bad deeds. Moreover it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
him ? To this objection, we reply, that the Lord is omnipotent, and 
has full power to do against the law. Therefore, in the case of some 
extremely yearning souls, there takes place detachment from Prarabdha 
7 
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Karinas, and such Karmas are attracted by other persons : and exhaust 
their force on them. 

In the next sutra, the doubt how the Prarabdha Karmas of the Nira- 

peksa devotees can go to another person is answered. 

SUTRA IV. 1. 18. 

ii s i ^ i m w 

Yad-eva, whatever. resWT Vidyaya, by knowledge. hi, so. 

Hi, because. 

18. The text “whatever he does with knowledge” 
intimates that the Prarabdha Karmas may go to another.— 
499 

COMMENTARY. 

The text of the Chh. Up. “ Yadeva vidyavA (1- L 10) ” shows that 
works done with Vidya are very potent, even when such Vidya is not the 
highest Braluna Vidy&, but is only knowledge related to Jiva (human soulj. 
Since the power ,,f whether of Brahman or of Human soul, is 

(jjyjnr her nature, and irresistible in her energy, it follows that 

. through the grace of this Vidya, even the Prarabdha Karmas may be 
destroyed, without undergoing their suffering, through the command 
of the Lord. Nothing is too wonderful in the case of Vidya. 

VVliat does then follow from this? The conclusion is mentioned 
in the last sfttra. 

SOTRA IV. 1. 19. 

r ii $ i % i h h 

Bhogena, with the enjoyments (all heavenly joys), g Tu, but. 

Itare, the other two (the gross and the subtle bodies). Ksapayitva, 

giving up. srtf Atha, then, toh Sampadyate, obtains, joins. 

19. Having given up (the gross and subtle bodies), 
he joins in the enjoyment (of all divine bliss along with 
the Lord).—500. 

COMMENTARY. 

The Nirapeksa devotee having obtained Vidya, transcends the’other 
two, Itare, namely, lie throws off the other two bodies called the Sthula 
(gross) and Suk^tna (subtle). He gets the body of the companions of the 
Lord, namely, the divine body called the Parsada-vapuh. Having obtain¬ 
ed this body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 
truly, the meaning of the firuti (Tait Up., II. 1. 1) “ He enjoys all blessing, 
atone with the omniscient Brahman.” This is the highest stage*reached * 
by the soul. *■"/' " 





pp* 


Second Pada. 

qrUJcfP W^rTT^T 5TgT5 I 

5T3^TR?T ^[55^?J«W5 ^ $wn? 5TC0T JUT il 

May that Krisma, the Lover of His devotees, bo my refuge, by reciting whose 
sacred name are vanquished and totally destroyed the mighty obsessing elements of the 
senses and vitality. 


Adhikarana I. 

In the present Pada, the author discusses the method of the soul’s 
leaving the body, at the time of death, in the case of a JnAnin ; as a preli¬ 
minary to his describing the devayana path in the next chapter. In the 
Chh. Up. (VI. 8. 6.) we have the following :— 

5^**1 smrtT w- min 

q^Tprf * 'vtrsfaHT it ^ il 

When the soul of this person goes forth, the Speech is merged in Mind, the Mind 
In Breath, the Breath in Fire, Fire in the Highest God. 

(Doubt). —A doubt arises here; whether the above passage means 
to teach that only the function of Speech is merged in mind, or whether 
the Speech itself, together witli its function, is merged in the mind? 

(Purvapahja ).—The Purvapaksin maintains that the function of Speech 
only is merged in the mind, because there is not found the nature of 
Speech in mind, and because the Speech and the other senses function 
under the control of mind. 

(Siddhanta).—' This view is set aside in the next sfitra. 

sClTRA IV. 2. 1. 

il 9 i * i * n 

3135 Vak, Speech. Hstfn Manasi, in the mind, sfopi Daniandt, because 
of the Gastric declaration, sgs^^abdat, because of the word of the Vedas, ■w 
Cha, and. 

1. Speech (itself together with its function is merged) 
in the mind, because it is so seen, and because there is a 
Scriptural statement.—501. 

COMMENTARY. 

The speech enters the mind organically as well as functionally. 
Why ? When the Speech ceases, the activity of mind is seen. 

Note. —When the external Speech is stopped, there goes on the mental Speech, 
This proves that not only the organ of Speech, but its function also are present in mind. 
This is a natural fact - of psychology. Moreover it is a matter of observation that while 
fche function of speech comes to an end, the mind still continues to act. 
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Moreover there is the express statement of the Chh. Up. “V&6 
manasi samp&dyate,” the speech merges in the mind. This also shows 
that the speech, organically and functionally, enters the mind. Any 
other explanation would be against the spirit of the above text. The 
sense is this, that there is no proof by which we can find the Speech 
in the mind existing merely functionally; we have no proof that the 
function only merges in mind and not the organ of speech. 

An objector says, but mind does not possess the nature of speech, 
and so we cannot say that Speech itself has merged in the mind, but all 
that we can say is that only the function of speech has entered the mind. 
It is something like fire and water. The nature of water is not that of fire, 
but we see that fire does enter water functionally , though not organically. 
For water can become heated by fire, by the merging of the function of 
the fire in water, though the fire itself does not enter the water. To 
this objection we reply, it is not so. The speech only combines with 
mind (in a mechanical mixture like that of milk and water), and does not 
become Lay a in mind (as water is said to become Lay a in air, when its con¬ 
stituent parts, oxygen and hydrogen, become separated and enter into air. 
It is like the water entering into air, in the form of vapour and not that 
of Laya in air, in the form of separated gases.) The sense is this, that 
though the mind and speech are intrinsically different (as water and 
air), yet there is the union of these two at the time of death, like the 
vapour entering into the air. 

stJTRA IV. 2. 2. 

^T: U I R I R II 

Atah, qq Eva, for this very reason, Sarvani, all (the senses). 3*5 

Anu, after. 

2. And for this very reason, all (the other sense- 
organs) merge in the mind, after (the merging of speech). 
—502. 

COMMENTARY. 

In the above text of the Chhandogya Upani§ad, there is mention 
of the merger of only speech in the mind. Lest one should fall into the 
error of thinking that other sense-organs like hearing, &c., do not merge 
in mind, the present sutra declares that they also merge in mind, and not 
in anything else : but subsequent to the merging of speech. 

It is to be understood that since the speech unites with the mind 
only, and not with fire (though there are some texts to that effect also-such as 
Br. Up., 1IL 2. 13.) it follows that all the other sense-organs unite also in 




the mind. But all do not simultaneously enter into the mind, they follow 
i after the entrance of speech. As we find in the Pradna IJpanisad (III. 9.): — 

f grre 11 11«. u 

scnmnrmfcT 



Tho Cosmic Fire verily is Utlana. (It helps the UdSna in man), therefore, when a 
person becomes exhausted of energy, he goes to another birth, with his sense-faculties 
merged in the mind. 


Similarly, in the same Upani^ad (IV. 2) we find : — 

^ tTqrre II q«TT »TFT 

11 mi 5 I 

viqftr 11 


He said to him “As, O Gftrgya ! all the rays of the sun when going to set, become 
one in that orb of light, and on his rising again they again spread out in all directions, 
so verily these all Devas become one in that High Divinity, the mind.” 

These two texts clearly show that all the sense-organs enter into the 
mind and not into anything else. 


Adhikarana II. 

Now the author considers the same text of the Chh. (Jp. (VI. 6. 1.) 
which says that the Manas enters the Prana (the Mind enters the Breath). 

(Doubt). —After the sense-organs have entered the Mind, at the time 
of death, does the Mind go to the Prana or to the Moon. 

(Pih'vapahsa ).—The opponent says the mind enters the Moon, for 
the Bri. Ar. text (III. 2. 13 already given at page 429 ante), shows that 
Mind enters the Moon. 

( Siddh&nta ).—This view is controverted in the next sutra. 

S1JTRA IY. 2. 3. 

STWTCtRT^ H 3 I * I \ II 

tff Tad, that. Manah, mind. Jfra Pr&ne, in the Prana, breath. 

Uttarat, from the subsequent clause. 

3. That mind (in which all the sense-organs have 
entered, merges) in Breath (Prana) because of the subse~ 
quent clause (of the Chh. Up., VI. 6. 1).—503. 

COMMENTARY. 

The word “ that ” means that in which all the sense-organs have 
entered. The mind, along with all the sense-organs, enters into the Prana. 
Why? Because the Chhandogya text (VI. 6. 1.) says “ Manah prAne” (the 
mind enters the Bread)). And this sentence immediately follows the 
ojause “ the speech merges in the mind.” * 
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But, says an objector, How do you then explain tlie text of the 
Bri, Up. (III. 2. 13.), which says that the mind of the person dying 
enters the Moon! If the mind enters the Breath, then this text of 
the Bp. Upanisad see p. 429; will find no scope. To this we reply 
that the venerable author of the sutras, Lord Badarayana Himself has 

reconciled this apparent conflict, in his sutra, III. 1. 4 :— 

44 If it bo said that the scriptural text mentions also the going of the various 
senses into various elements, like fire, etc., aud therefore, the senses do not accompany 
the Soul, when it goes out of the body, to this we reply, that the going of tho senses to 
the elements is metaphorical only. 

Therefore, when the Bri Ar. Up. says that the mind enters the 
Moon, it is to be taken in a metaphorical sense. 


Adhikarana III. 

Now the author considers the statement of the same passage of 
the Chh. Upanisad (VI. 6. 1.) “Pranas tejasi” (the breath enters the 
fire.) 

(Doubt ).—Here arises the doubt, whether this Prana in which has 
entered mind with all the sense-organs, merges into Tejas (cosmic 
fire), or does this Prana merge into the Jiva (individual soul). 

(Pdrvapak$a). —The opponent maintains the view that Prana merges 
in Tejas, because the text of the Chh. Up. is definite on that point. 
Where there is a definite statement, it is wrong to assume anything else. 

( Siddhanta ).—This view is controverted in the next sutra. 

SlITRA IV. 2. 4. 

U « I R I $ \\ 

g: Safi, that (Prana, life, or breath). Adhyakse, in the president, 

the Jiva, the individual soul. Tad-upagama-adibhyal.i, be¬ 

cause of the statements about the going of the life to the individual soul, 
with all the senses. 

4. He (Prana) enters the ruler (the individual Soul); 
because of the statements as to his coming to the soul, 
(found in Bri. Ar. Up., IV. 3. 38).—504. 

COMMENTARY. 

That Prana merges into tlie Adhyaksa or the presiding deity of 
the body and the senses, namely, the human soul itself. Why do we say 
so ? Because of the following statement of the Bri. Ar. Up. (IV. 3. 3b). 

scran* sifaraTCW'fsns wearer*, 

saf sum IIV 
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44 And as bodyguards, warriors, charioteers, and commanders of armies gather round 
a king* who intends to go out on a inarch, thus do all the Pranas gather round the Soul, 
at the time of death (and march along with it), when a man is thus going to expire.” 


This shows that the Prana, along with ail the sense-organs, goes to 
the Jiva. 

Nor is there any conflict in this view with the statement of the 
Chh. Up. (VI 6. 1.) that the Prana merges in Tejas. Prana, after having 
joined with the Jiva goes into the Tejas and thus that statement also 
becomes valid. It is just like saying “ the river Yamuna goes into the 
Sea/’ meaning thereby that the Yamuna, uniting with the Ganges, goes 
into the sea. 


Adhikarana IV . 

Now is to be considered the statement of the entrance into the Tejas 
by the Soul. 

{Doubt ).—Here arises the'doubt, does the individval Soul, joined by 
the Prana, take up its abode in the Tejas or in the collective elements? 

( PUrvapahsa ).—The opponent maintains the view that the Prana, 
having entered into the individual soul, merges into the Tejas, because 
of the definite statement “Pranas tejasi,” “the Jiva enters in Tejas.” 
The word Pr&na here should be explained as meaning the Jiva in which 
the Prana has entered. 

C Sidclhanta )•—This view is set aside in the next sfltra. 

SOTRA IV. 2. 5. 

wig it a i * i * u 

dhutesu, in the elements. I’ad, about that. Sruteh, there 
being a Vedic statement, 

5. (The individual Soul, with Prana, merges into) 
the elements, because there is a scriptural statement to that 
effect.— 505. 

COMMENTARY. 

The individual soul enters into the five elements and not merely in 
the tejas. Because in the Bp. Ar. Up. the Jiva is described as entering 
into all the elements, Ether, Air, Tejas, Water, &c., (Bp. Av. Up., IV. 4. 5>. 

*r stt au fein«n&T Rfircro: siiajw 

?r«ir 

erganfr qtwft qftt gw 3*** *3% qm: 
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'TT^T II ?mr : SKTWJHI 3^T ffrT ^ ^TOrsRT&T cT^fj§wgf% 

sreRg^fr c^rS f^clr 57^ rr^fa^ra^ 11 ^ n 

“ That Self is indeed Brahman, consisting of knowledge, mind, life, sight, hearing, 
earthy water, wind, ether , light and no light, desire and no desire, anger and no anger, right 
or wrong, and all things. Now as a man is like this or like that, according as he acts and 
according as he behaves, so will he bo a man of good acts will become good, a man of 
had acts, bad. He becomes pure by pure deeds, bad by bad deeds.” 

“ And here they say that a person consists of desires, and as is his desire, so is his 
will; and ps is his will, so is his deed ; and whatever deed he does, that he will reap.” 

The above Srufci clearly declares that the Jiva is not only Tejomaya 
(consisting of light), but Ak&tf&maya, Vayumaya, &c. In fact, it consists 
of all elements. 

Moreover the next sutra strengthens this argument. 

sOTRA IV. 2. 6. 


w a i * i * h 


% Na, not. Ekasmin, in one. Darfoyatafc, they both 

(the question and the answer) show, ff. Hi, because. 

6. The individual soul does not enter in one element 
only, because the question and the answer both declare it to 
the contrary.—506. 

COMMENTARY. 

It should not be considered that the Jiva is merged in the single 
element of Tejas only. Because the contrary is mentioned in the question 
and answer between Svetaketu and Prav&liana in the Chh. Up. (Adliy&ya 
V, Khan das 3-10, see pages 422-425 ante). This fact has been established 
by the author of the sfltras in his previous sutra, III. 1. 1 (page 426). 
Similarly, the merging of the Prana into various elements, like Tejas and 
the rest, is not directly, but in conjunction with the individual soul, and 
this is the fact established by the previous sutras. 


Adhikarana V. 

Now another question arises with regard to the above text of the 
Chb. Up. (VI. 8. 6) which was the subject of consideration in the preceding 
six sfitras. 

{Doubt ).—The doubt that arises here is the following:—Does the soul 
of the wise, as well as that of the person who does not know Brahman, 
follow this particular method of going out of the body, or is it confined 
only to the soul of the man who does hot know Brahman. 

{Purvapaksa ).—The Purvapaksin maintains that the ignorant only 
go Qut by the method previously described, for the wise do not follow this 
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method of departure, as is shown in the following Sruti of the Bri. Ar. 


Up. (IV. 4. 7.) 

3T5T ^ srf5?J5% SEint ^$*3 gRf fsrcn: It Wl vrcT^UT m 

wb&j ii 


When all those worldly desires that cling to the Antahkarana are entirely given up 
(and spiritual desires spring up) then the mortal becomes immortal, then ho enjoys here 
Brahman. 

[This verse describes the state attained through the special grace of God, It looks 
very much like a state of physical immortality or Jivan-mukti]. 

The word Atm in the above verse shows, that the wise man enjoys 
the immortality here, in this very life; and does not require to go out of 
the body, in order to enjoy the bliss of Mukti. 

(■ Siddhanta ).—This view is set aside in the next sutra. 

SUTRA IV. 2.7. 


mm u $ i r i v9 ii 

OTHT Sam&na, common. ^ Cha, indeed. Asritf, proceeding 

furtner, up to the way. Upakramat, before beginning. 

Amritatvam, immortality, ‘s* Cha, and. Anuposya, without burning, 

without dissolution. 

7. Indeed common (to him who knows and him who 
does not know) (is the departure) up to the beginning of the 
way ; and the immortality (of Br. Up., IV. 4. 7) is (a meta¬ 
phorical one) without having burned (the connection with the 
body).—507 

J COMMENT AitY. 

Of the two “Cha s’’ to be found in the above sfttra the first has the 
force of indeed. He who does not know and he who knows, have both this 
in common, that their method of going out is the same, upto the point 
from which the path commences. In other words, up to the soul’s entering 
into the arteries through which it has to go out. Of course, there is 
difference at the time of entering and onward, when they have once 
entered these arteries. He who does not know (Ajra) has to enter one of 
the hundred arteries that proceed from the heart downwards. But he who 
knows (Vijna) goes out by that artery which is one hundred and first 
and which rises from the heart and pierces the crown of the head. 
Thus the Chh. Up. declares (VIII. 6. 6): — 

war ^ 13 ^ itraraarat i 

itih ft vregwff rf?cT II ^ l| 

6. There are a hundred and one vessels of the heart, and the chief 
of them (proceeding from the heart) pierces through the head. By that one 
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going upwards, he obtains deathlessness. The others are for the purpose 

of carrying the soul to diverse other lokas. 

[It is only when the soul passes out of the Brahma Nadi that there is Release]* 

It is about this passage of the soul through the coronal artery that 
the mention is made also in the Bri. Ar. Up. (IV 4. 2.) 

aw |crw gswtrT^f snitMN FT^mfcr stt 

II 

“ The point of his heart becomes lighted up, and by that light the Self departs, either 
through the eyo, or through tho skull or through other places of the body." 

This going out through the skull, mentioned in the above passage, 
contemplates the case of the one who knows (Vijna), while he who does 
not know (Vijna) goes out through other passages, such as eyes, ears etc. 
As regards the Bri Ar. text (IV. 4. 7.) declaring that he who knows gets the 
immortality even here ; that applies to the wise man (Yijna) who has still 
connection with the body, and whose such connection has not been burnt 
up and dissolved. The immortality referred to in the Bri. Ar. (IV. 4. 7.) 
denotes, therefore, the destruction of earlier sins and the non-clinging of 
later acts, which come to him who knows the Lord. 

The above is further explained in the next sutra. 


SUTRA IV. 2. 8. 



r 


II8UUII 


*pr Tad, that (immortality). Apiteb till he has acquired direct 

knowledge or union with Brahman, UUU Samsara, as Samsara. 
Vyapadei&t, the state being named. 

8. That (immortality mentioned in Bri. Ar., IV. 4. 7., 
refers to this sinlessness of the saint) because the Scripture 
teaches that the condition of the Samsara lasts (up to the 
time of the realisation of Brahman).—508. 

COMMENTARY. 

The “ immortality ” mentioned above refers to this condition of 
sinlessness, belonging to him who knows (Vijna), but whose connection 
with the body has not yet been dissolved. Why do we say so ? Because 
up to attaining Brahman, the texts describe Samsara state. Up to the 
time of the realisation of Brahman, tho man is in Samsara, the characteristic 
of which is connection with the body. The realisation or direct vision of 
Brahman takes place only when the man reaches, through Devayana path, 
the highest heaven of Brahman called the Samvyoma. And this never 
takes place before the dissolution of the soul’s connection with the body' 
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sOTRA IV. 2. 9. 

^TfsmRT^ II 3 » * I * U 

Sflks.na, of the subtle body. sraraFcT Pram&natah, from the authority 
or the means of knowledge. ^ Cha, and. rT^rr Tatha, thus. Upalab- 

dheji, it being observed. 

9. And the subtle body still persists, because of an 
authority of the Scripture, and because the existence of the 
body is actually observed even in the higher planes.—509. 

COMMENTARY. 

The connection with a body (whether gross or subtle) is not dissolv¬ 
ed, so long as the Vidv&u (the man who knows) exists in this world (whe¬ 
ther the world be physical or any higher and subtler plane). That 
which constitutes his subtle body still persists and goes with the man, after 
his throwing off his physical body. Why ? Because there is an authority to 
that effect in the scriptures. In.the Kausitaki Upani.^ad (I. 3.) there is a 
colloquy with the Moon and others held by the departed soul of the Vidvftn. 
From this conversation we infer that some sort of body must persist, at 
that stage, to enable the soul to hold conversation with the Moon and others. 
For it is a matter of observation, that no conversation can be held without 
a body. Therefore, when the Bp. Ar. (IV. 4-7) states that he becomes im¬ 
mortal even here, it means that sort of immortality which every sinless 
man enjoys, even without the dissolution of his connection with a body- 

sOTRA IV. 2. 10. 

Na, not, Upamardena, in the way of destruction of bondage. 

Atali, because of this reason. 

10. Hence the text of the Bri. Ar. Up. should not 
he taken to teach the destruction of the connection of the 
physical body.—510. 

COMMENTARY. 

It thus appears that the text of the Bri. Ar. (IV. 4. 7) cannot teach 
that sort of immortality which consists in the destruction of connections 
with a body. It teaches immortality of mental peace, enjoyed by all good 

men. 

sOTRA IV. 2. 11. , ' 

HWI Tasya, of that very (subtle body.) Eva, verily. Cha, and. 
CpapaCteb, it being possible. Osina, the heat, 
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11. And to that very subtle body belongs the warmth 
(which is perceived on touch), because that is reasonable. 
—511. 


COMMENTARY. 

The warmth which is observed on touching the gross body, before 
the man dies, belongs really to the subtle body, and is an attribute of the 
subtle body, and not of the gross body. Why ? Because it is only reason¬ 
able. So long as the subtle body is in the physical body, we perceive that 
the latter is hot, but when there takes place the separation of the subtle 
from the gross, we do not perceive this warmth in the gross, body. 
Therefore, the presence or the absence of the warmth of the gross body, 
depends on its connection or disconnection with the subtle body. There¬ 
fore, it is reasonable to hold that the warmth belongs to the subtle body, 
and not to the gross body. The word cha> in the sutra, indicates that this is 
an additional reason for holding that the Vidvan also goes out of the body, 
at the time of death. Because in the case of the Vidvan also, we find that 
at the time of death, his body becomes cold, indicating that he also goes 
out of the body, accompanied by the subtle body. 

In the next sfitra the author himself raises a doubt and then 
answers it. 

SffTKA IV. 2. 12. 

sicmrWcf ^Rkr^r n 2 i * i n 

Pratisedhat, on account of the denial. ft% Iti, so. %?| Chet, if. 
Na, not. S&rirat,because departure from the embodied soul (is prohibited.) 

12. If it be said that be who knows does not go out 
of the body, on account of the prohibition, then we reply, 
that it is not so ; because the prohibition refers to the going 
out of the Pranas from the embodied soul.—512. 

COMMENTARY. 

It is objected that the Vidvan does not go out of the body, because 
there is a prohibition to that effect in Bri. Ar. (IV. 4. 6; : 

urafia h crest shot sc|?Kr- 

jrffcT asf er *re.ssiT^fcr i 

“ But as to the man who does not desire, who, not desiring, free from desires, is satis¬ 
fied in his desires, or desires the Self only, his vital spirits do not depart elsewhere, being 
like Brahman, he goes to Brahman.” 

The above verse shows, by using the word Tasya Praj.ial} that the life- 
breath of him , who knows, do not go out. To this objection we reply that 
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the above sentence does not say, “ Na tasya Prana dehat utkiamanti, [his 
life-breaths do not go out of the body <dehat)] but it really means, “ Na tasya 
Prftna sari rat utkr/tmanti ” (his life-breaths do not go out from the soul). 
(Sarirat means soul, or that which has a body.) Therefore, the prohibi¬ 
tion is to the going out from the soul, and not from the body. For as a 
matter of fact, it is observed, that the lif-ebreaths of the Vidvan even go 
out of the body. 


SCTRA. IV. 2. 18. 


h r i u ii 

ttte: Spastah, clear, ft Hi, because qjfiVW. Ekes&m, of some (Sakh&s). 

13. And because it is clear according to some recen¬ 
sions.—513. 


COMMENTARY. 


There is no scope for controversy in this matter. Because “ Na tasya 
Pr&na utkramanti ” is the reading in the Kanva recension of the Bri. Ar. 
Upanisad; but, in another recension, namely, those of the Madhyandinas, the 
reading is “ Na tasmat Prana utkramanti,” “ from him the life-breaths do 
not go out.” The word Tasmat , meaning “ from him," is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out 
of the Prana from the soul. The Bri. Ar. text means that the Pr&nfts of 
the wise man never leave the soul, it does not mean that they never leave 
the body. The next sentence “ Atraiva samavaliy ante” means “these Pranns 
merge indeed in that.” The word Atra, “ in that,” means in Brahman, 
the object of attainment. 

( Objection ).—In the previous section of the Bri. Ar. in the dialogue 
between Artabh&ga and Yajnavalkya, there is also a statement that the 
Pr&nas do not pass out of the body. The objector says, how do you explain 
that statement? We give the passage here below (Bji- Ar., III. 
2,10 & 11 ). 

firarfsrif H 

fsrecr s* ftfr ^fcr It^t^ TOUtfAtsTO 

?! JJ5T* Stct II It H 

“ Yajnavalkya,” he said “everything is the food of death. What then is the deity to 

whom death is food ?” * 

“Fire (Agni) is death, and that is tlio food of water. Death is conquered again.” 

“ Yajnavalkya” he said, “ when such a person (a sage) dies, do the vital breaths 
(Pr&nas) move out of him or No ? ” “ No,” replied Yajnavalkya, “ they are gathered up In 
him, he swells, he is inflated, and thus inflated, the dead lies at rest.” 
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The above is the Kanva reading. The sense of the question is this. Artabh&ga asked 
Yaj navalkya, “when this God-knowing man dies, then do his life-breaths (Pr&nas) go 
out from this (Asmafc), namely, from this body.” In other words, “does he go out along 
with the Pr&nas from the coronal artery, from the crown of the head, or does he remain 
in the body so long as it does not fall of! and then goes away.” To this question, 
Yajuavalkya replies, that the Pr&n£s of such a sage remain in the body, so long as the 
body does not fall off. Such a sage remains in the body, and his body swells up, being 
inflated with the external air. Thus inflated, the dead man lies at rest. Thus experi¬ 
encing the Pr&rabdha fruit in the shape of the swollen, inflated body, the sage leaves such 
body to his sons and kinsmen and getsMukti at once. This is the difficult text propounded 
for solution to those who maintain the view that the Pranas of the ,sage always leave the 
body. 

The reply to this is that the above text mentions a very exceptional 
case, the case of those ardent, impatient, lovers of God. Such, persons do not 
pass through the above process of death, the Lord Hari himself stands 
near them at the time of death, and freeing them from the body, takes 
them at once with him to his home. The pr&nas, of course, in such a case 
do not follow the soul. They remain behind in the body. 

The followers of Advaitam explain the above text in the following 
way:—This non-departure of the Prana from the body refers to the 
case of those who worship the unqualified Brahman. 

But that explanation is wrong. Because there are no such words in 
the above text to indicate that it applies to those who meditate on unqualifi¬ 
ed Brahman. vSecondly we have already demonstrated that unqualified 
Brahman is a fiction. 

The whole argument of the Advaitins is thus given by fcankaracharya in his commen¬ 
tary on (IV. 2.13):— 

“ The assertion that also the soul of him who knows Brahman departs from the body, 
because the denial states the soul (not the body) to be the point of departure, cannot be 
upheld. For we observe that in the sacred text of some there is a clear denial of a depar¬ 
ture, the starting-point of which is the body. Tho text meant at first records the question 
asked by Artabh&ga. “ When this man dies, do the vital spirits depart from him 
or not ? ” then embraces the alternative of non-departure, in the words, No, replied 
Y&jnavalkya; thereupon anticipating the objection that a man cannot be dead as long as 
his vital spirits have not departed, teaches the resolution of the prdnas in tho body “ in 
that very same place they are merged; and finaly, in confirmation thereof, remarks, “he 
swells, he is inflated, inflated the dead man lies.” This last clause states that swelling, 
&c., affect the subject under discussion, viz. y that from which the departure takes place (the 
“tasm&fc of the former clause, ” which subject is, in this last clause, referred to by means 
of the word “Ho. ° Now swelling and so on can belong to the body onlj, not to the 
embodied soul. And owing to its equality thereto also the passages “ from him the vital 
spirit do not depart; “ in that very same place they are resolved (have to be taken as 
denying a departure starting from the body, although the chief subject of the passage is 
the embodied soul. This may be done by the embodied soul and the body being viewed as 
non-different. In this way we have to explain the passage if read with the fifth case.” 





iWiliiiliil 


,/0.] 17 PAD A, VI ADEIKARANA, SA. 14. 



StfTRA IV. 2. 14. 

^ ii « i r i ii 

Smaryate, it is mentioned in the Sriiritis. ^ Cha, and. 

14. Smriti also declares the same—514. 

COMMENTARY. 

In a Smpti (Yajiiavalkya Smriti, III. 167) there is a declaration that 
the soul of the Vidvan departs by means of the coronal artery through 
the head. 

fciaqfa f ftr fasrr i 

clR RrrfrT W II 

“ Of those, one is situated above, which pierces the disc of the sun and passes 
beyond the world of Brahman, by way of that, the soul reaches the highest goal.” 

Thus the Sruti and Smriti establish the proposition that the wise 
also depart from the body, accompanied by the Pranas. 


Adhiharana VI. 

It has been mentioned above that the individual soul accompanied 
by the Prana and tbe group of sense-organs merges into the subtle 
elements like heat and the rest at the time of departure. It has further 
been established that this is the method of departure even of him who 
knows. Now a new doubt is raised. 

{Doubt ).—The Pranas like tbe speech and the rest together with their 
vehicles, the subtle elements, belonging to tbe wise sage, merge in their 
respective causes like fire, &c., or in the Supreme Self. 

{PAroapak$a ).—The Ptiivapaksin maintains that the organs of the 
Pranas merge in their respective causes and not in the Supreme Self 
because of the text, “ Yatrasya purusasya” shows that the Prarias and the 
senses merge in their causes. We give the passage below (Bp. Ar., HI. 
2 13.):— 

RTSfR^Frfrr IrwTRf rrtcr rtr‘ snRng^a- 

sftsf ijfsiRtess RR^RcTNJSIT 

&T%f *5 tcTSJ frvffcjft 97W RRT ^RTOT&TmTRT- 

R RTRR?^ 3TR §T 

^ |r r^r^^r RRrercrs^: |r g<%ft 

ymfcT RN: Rlftftfft Reft f RR-RTCR RT^RTR RR*STR II U M 

“ Y&jnavalkya,” he said, “when the speech of this dead person enters Into the fire, 
breath Into the air, the eye into the sun, the mind into the moon, the hearing into space, 
into the e^rth the body, into the ether the self, into the shrubs the hairs of the body, into 
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wie trees tti© hairs of tho head, when tho blood and the seed are deposited in the water, 
where is then that person ?" Yajfiayalkya said “ Take my hand, uiy friend.” 

‘‘ We two alone shall know of this; lot this question of onrs not be (discussed) in 
public.” Then these two went out and argned, and what they said was Karrnan (world what 
they praised was Karman,” vis., that a man becomes good by good work, and bad by bad 
work. After that Jaratkarva Artabhaga held his peaee.” 

The at >ove shows distinctly that the senses resolve into their causes, 
the elements. 

(Siddhftnta). —This view is set aside in the next sutra. 

SfrTRA IV. 2. 15. 


rTTftf ^ rT^lWTf II 2 I \ | ^V. |i 

eirPT 1 a.ni , those (the Tejas, and the speech, 8 i c., denoted by them.) 
qfc Pare, in the highest Brahman. Tatha, thus. f| Hi, because, vn* 
Aha, says. 

15. These (fire and the rest together with the senses) 
merge in the highest, because the S'ruti declares it to be so. 
—515. 


COMMENTARY. ' 

In tlie Chh. Upauisad (VI. 8. 6.) is said “ Tejah parasyam devetayam,” 
the tejas in the highest divinity. The word Tejas here includes all the 
sense-organs, like speech and the rest, together with the Pranas. These 
merge in Braliman who is the Atman of all. Because he is the material 
cause of everything. Why do we say so ? Because the above Chh. text 
iejah parasyam, is a very distinct declaration that the Tejas and the 
pranas with the senses and their vehicles merge in the highest. 

As regard the Bri. Ir. text (Hr. 2. 13.) it is to be explained in a 
metaphorical sense, as has already been mentioned by the author in sutra 
III. 1. 40;, page 429. For as a matter of fact, no one ever sees the hairs of 
the body entering into the shrubs or the hairs of the head entering into 
the trees. The whole of the above Bri. Ar. passage is a figurative state¬ 
ment. 


Adhikarana V FI. 

Now the author raises another doubt regarding the same topic. 

{Doubt ).—There has been mentioned before that the Prana and other 
life-elements of the sage merge in the Supreme Self. Is that merging, a 
combination by juxta-position, as in the preceding instances of the 
merging of speech in mind, &c. ; or is it a merging by unity of nature, as 
in the case of the rivers flowing into the sea (Mund., Iff. 2. 8). In other 
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words, do these permanent atoms retain their specific characters when 
they merge in the Supreme Self or do they become resolved into a homo¬ 
geneous mass, with the Rout of Matter, which constitutes the Achit-Sakti of 
Brahman. 

(Pdrvapaksa). ~ Hie Purvapaksiu maintains that these permanent 
atoms retain their specific characters, even when they are merged in 
Brahman : and that for two reasons. First, because this is in harmony 
with the preceding cases of merging. When the permanent atoms 
of speech, sight, hearing, &c., enter Manas, they do not lose their specific 
nature; similarly, when the mental atom, in company with the five 
other atoms of speech, &c merges in Prana, it retains its separate nature, 
why should then Prana and the rest when they enter into the Supreme 
Self, (or rather into that aspect of Brahman which is the Achit-^akti) 
lose their identities. Secondly, there is no specific statement in the Sruti 
that they lose their identity. Therefore, it is a merging by way of 
combination and not identity. 

( Siddhanta ).—This view is refuted in the nextsiitra. 

StlTRA IV. 2. 16. 

erSHT^T II ^ i H II 

STWTr 1 !: Avibhagab, there is no division or separation. ^RTfT Vachandt, 
on account of the statement. 

16. (The merging of the permanent atoms of Prana 
and the rest is by way of identity, for) there is no separation, 
as is stated by an authoritative text.— 516. 

COMMENTARY. 

The merging of the Prana and the rest in the Supreme Self, or 
rather in that aspect of Him which is Achit-^akti called Tanias—the Great 
Darkness, the Root of Matter—is by way of non-separation , that is to say, 
by way of identity. (The Prana and the permanent atoms are resolved in¬ 
to this Root matter, losing their specific molecular nature). How do we 
know this ? Vachanat—because of a text. In the Prarfna Upanisad, VI. 5 
we have the following :— 

sr *r^rr msh s^ttrt: *tjj£' sn*n*sT frrera 

crrcrr i rpmum 

snarer' rhsra sr qqr 

srsrfcT n ^ ii 

5. As these rapid ocean-going rivers, on reaching the ocean, go to rest, lose their 
name and form, and are said “ they are in the ecean so indeed of the Great Beholders thesg 

$ ' 9 
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Sixteen Purusa-going Principles, on reaching the Pnrusa, go to rest, losing their name and 
form, and men say, ‘‘They aro in the bosom of the Lord,”—He then becomes above all 
Principles, and the immortal. About it is this verse.— 

The above verse shows that the sixteen Kalas or portions of the body 
of the soul merge in the Supreme Self, called here the Purusa or the per¬ 
son. [The sixteen Kales (permanent parts) are the eleven sense-organs and 
the five Tanmatras : or the eleven sense-organs and the five Pranas]. It 
further mentions that they lose their name and form. When these perma¬ 
nent atoms (called sixteen Kalas) are thus merged in the Root-Matter as¬ 
pect of Brahman, then the Jiva becomes akald or partless, permanent-atom- 
less, then lie becomes immortal. So long as these atoms (Kalas) retain 
their name and form, their distinctive nature, the man does not gain 
immortality. 

The sense is this. The subtle body of the sage when he leaves the 
dense body, though no longer having the power to ensnare the sage in its 
meshes, yet follows him in his journey towards heaven, for it is burnt up 
by Vidya, like the burnt up piece of coal, which retains the form of coal 
but is a mass of ashes. But when the sage goes beyond the cosmic Egg, 
then this semblance of the subtle body, which was following him so long 
also falls away from him at the last moment, when the eighth covering of 
the Egg, the covering of the Pure Prakpfci (or the Root Matter) is pierced 
by the soul. Here the subtle body drops down and is resolved into the 
matter of the Pure Prakrit! This .is the meaning of the symbol that the 
soul bathes in the river called Vi raj a or Rajas-less. After this bath, the 
soul leaving behind the subtle body in the river Vi raj ft, (like the Pilgrim 
in the famous allegory of Bunyan leaving his burden) proceeds in all its 
pristine purity, in the Body called Brahma-Vapuh -the Body-Divine created 
by the Will of the Lord, and away from all taints of Prakpti, unites 
with Brahman, and enjoys the Bliss of Heaven. 


A dhikarana VIII. 

Now the author commences a new topic, in order to show the differ¬ 
ence in the methods of going out of body, in the case of the sage and of 
one who does not know. He had promised to show this difference in a 
preceding sutra, and he now goes to fulfill that promise. In the Ohh. Up. 
(VIIL 6. 6.) as well as in the Katha (VII. 6.) there was a mention of hun¬ 
dred and one arteries by which the soul goes out. The wise go out by 
the hundred and first artery (the Susmuna). 

{Doubt). —Now r arises the doubt; Is it right to make this restrictive 






rule that the wise alone go out by the hundred and first artery, while the 
ignorant leave the body, by any one of the remaining hundred arteries. 

(Ptb'vapaksa ).—The opponent maintains the view that there can be 
no such restrictive rale. Because, in the first place, the arteries are very 
minute ; secondly, they are very numerous ; and thirdly, they are very diffi¬ 
cult of distinction by the soul of the dying. Therefore, whether the man 
be a sage or ati ordinary ignorant person, at the time of death his soul 
cannot distinguish the proper artery by which it should go out. In fact, 
the words of the verse “ Tayorddham ayau avnritatvam eti” show that by 
going upwards by anyone of these arteries, the man gets immortality. 
Therefore, it is not necessary that the man should go out by the hundred 
and first artery only, but that he may go out by anyone of these arteries ; 
provided that he goes upwards, and not horizontally or downwards. 

( Siddhanta ).—Tins view is refuted by the author in tire next svitra. 

sOTRA IV. 2. 17. 

aisrarfsrasaffilrcir umwrffrsst'ut- 

^ Tat, of that, of the soul in which have entered the permanent atoms 
oi' speech and the rest Okah, abode, the heart. =5rq-3f5Tf Agra-jvala- 

nam, lighting up of the point, the upper portion of the heart becomes illumined. 
5 TH I at, by Him, by the Lord dwelling' in the heart. Sf-^rTOtT Prakasita, 
illumined, shown, fit: Dvarah, the door, the root from which the hundred 
and first artery has its origin. mr-gPTSttffr Vidya-shmarthyat, by the power of 
its knowledge. 3* Fat, that, that knowledge. trqrSesa, remainder, the element. URT 
Gati, path, the way, the carrying by the Devas called Ativahika on the various 
stages of that path. 'STJtfRT sfruiR Anusmrili-yogat, because of the application 
of remembrance. Cha, and. frt Harda, (the Lord) who abides in the 
Heart, Anugrihitah, bei lg favoured by, being assisted by. scrfirw<f«IT 

Sata-adhikayft, by the one hundred and first artery. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined by Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom and by the application of the memory 
of the path which results from such wisdom, and through the 
favour of the Lord in the heart.—517. 

COMMENTARY. 

The wise goes out by the artery called SuijumnA, which is the hun¬ 
dred and first artery. Nor does this artery remain umlistinguishhble by 
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him. Because as soon as the soul, at the time of departing from the body, 
has withdrawn into itself, all the permanent atoms, beginning with speech 
up to Prana, there takes place a sudden lighting up of the whole region 
ol. the heart, and the soul can at once see the Susunma artery, by which it 
has to go out. It does so primarily, through the favour of the Lord of the 
heart, and secondarily, by the power of the VidyA, that it had acquired, 
and by vitue of the memory of the path, by which it has to travel, know- 
fiom his Vidya (knowledge), that the path of DevayAna is one, on which 
there are various devas, who carry the soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, comes to 
his help at that critical moment. Nor is the word knowledge or “ VidyA ” 
of this sdtia, the dry theoretical knowledge, it is knowledge coupled with 
devotion. A result or Sesa of this Vidya is the memory of the At ivalii- 
ka devas, who help the soul, to accomplish this journey. It is through 
the help of these three, namely, through the favour of the Lord Hari 
dwelling in the heart, through the might of VidyA (devotional know¬ 
ledge), and through the memory of the Ativ&hika Devas, that the soul 
of the wise experiences no difficulty in selecting the proper artery of 
the heart by wliicli to go out, specially when the whole heart is glowing 
with the light of the Lord. 

Note, This lighting up of the point of the heart takes place in the case of all souls, 
whether they be wise or ignorant, but the wise alone can select the &u§umna artery and 
not the ignorant. 

When the wise soul is thus helped by the Lord or the heart and by 
his devotion and the memory, then in that glowing light, the Lord 
points out to the soul, as it were, the hundred and first artery, by which 
it should go out. Thus the soul comes to know that artery, and goes 
out by it. This is the path by which the wise go out. 


Adhikarana IX. 

In the Chh. Upanisad (Vllf. 6. 5) we have the following:— 

3m grag^ sit 

'To* 11 'a 11 

ggR^g-in wsrffcr 11 ^ 11 

“ But when he departs from this body, then he departs upwards by those very rays: 
or he goes out while meditating on Oni, And while his mind is failing, he is going to 
the sun, For the sun is the door of the world. Those who know, walk in; those who 
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do not know, are slwt out. ” “There is this verse ; There are a hundred and one arte¬ 
ries of the heart; one of them penetrates the crown of the head, moving upwards by it a 
man reaches the immortal ; the others servo for departing in different directions, yea, 
in different directions. 

Lhe above verses show that the soul coining out by the coronal 
artery, follows the rays of the sun and thus reaches the disk of the sun. 
lhe words in the original are 1 Etair eva rashnibhir ”,—by these very rays. 

{Doubt).—Now arises the doubt, that a man dying in the day time 
can follow tlie rays of the sun and go to the solar disk. The (Question 
is, does the soul cf the wise man, who dies in the night, also follow the 
rays, when there are no rays to follow ? 

{PArvapatya).— The Pflrvapaksin maintains, that there being no rays 
of the sun at the night time ; only that wise man who dies in the day 
time, can follow the rays and not otherwise. The wise, therefore, must 
die at a time, when the sun is shining. 

( Siddhanla) Thisiview is set aside in the next sutra. 

SOTRA IV. 2. 18. 

rmgurft n « i 8 i n 

riw Rasmi, the rays, Anusari, following. 

18. The wise follows the rays of the sun (whether he 
dies in day or in night)—518. 

COMMENTARY 

Whether the wise dies by day or by night, at whatever time he dies, 

he follows the rays tf the sun and goes on those rays to the solar disk.' 

Hus we say because the Scripture nowhere says that only by dying 

during the daytime, the soul can follow the rays of the sun and not 
otherwise. 

SOTRA IV. 2. 19. 

RW Nisi, at night. * Na, not. f m Iti, so. Chet, if. Samban- 

diiasya, of ihe relation, up?!* Yavad, as long as. *3 Deha, the body exists. 

Himtinj Bbavitvat, because of the existence. Dar&yati, the Astras 

snow, tf Cba, and. 

19. If it be objected that one dying in the night 
cannot follow the rays of the sun, we reply it is not so. 
Because the connection between the rays and the body 

persists as long as the body lasts. Scripture also declares 
this.—519. 
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COMMENTARY. 

If it be objected that a person dying at night cannot follow the rays 
of the sun, because there is an absence of such rays then, we reply it 
is not so. Why? Because the connection of the solar rays with the 
human body is a permanent one, so long as the soul remains in the body. 
The days and nights may revolve, but this connection of the human rays 
(aura) with the solar rays, continues ; and it is not a fact that the con¬ 
nection is cut off during the night. Therefore, at whatever time a man 
dies, the rays being there, the soul can go by it to the solar disk. The 
proof of this connection of the rays of the sun with those of the body 
is furnished by the fact that bodily heat is perceived both in the winter 
and in the summer, both in the night and in the day. If the connection 
were cut off, then owing to the coldness of the winter, there should he 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wintry nights. Nor is this a mere inferen¬ 
tial proposition, based upon reasoning alone, but there is scriptural autho¬ 
rity for it also. Therefore the sutra says “ darrfayati clia,” “ and scrip¬ 
ture also declares this.” In the Chh. Upanisad we find it stated in 
VII. 6. 2, the following 

trsror svrr srmr 

gsxiTgtrn^r^^nrJianrq^ err ^twi> 

riTitw n r ii 

<k As a very long highway goes to two places, to one at the beginning, and to an¬ 
other at the end, so do the rays of the sun go to both worlds, to this one and to the other. 
They start from the sun and enter into those arteries ; they start from those arteries 
and enter into the sun/’ 

There is another £$ruti also to the same effect : — 

These rays and the arteries are verily connected together, and they are never 
separated so long as this body is alive. Therefore, through these he sees, through 
these he goes out, through these ho enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the rays 
of the sun, whether they die by night or by day. 

Adhikarana X. 

Now is discussed a new topic. 

(Doubt ).—Does the man who knows, get the fruit of Vidya if he 
happens to die during the southern progress of the sun or does he not? 

(Purvapaksa ).—The opponent maintains the view that the northern 
progress is the path leading to Bralinudoka, described in both the Sruti 







Moreover, we see instances of persons like Bhisraa and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Therefore, the sage who dies during the southenu progress of 
the sun does not get to the Bralnna world. 

( Siddhanta ).—This view is set aside in the next siltra. 


sfenir u $ i r i ii 


sOTKA IV. 2. 20. 

= 5 lcP Atah, for this very reason, =qr Cha, and. Api, also. Ayarie, 
in the (southern) progress of the sun. Daksine, in the southern. 

20. For the same reason the sage dying during the 
southern progress of the sun gets to Brahma world. —520. 

COMMENTARY. 


“For the same reason” namely, there being absence of partial 
fruition of Vidya and the exhaustion of obstructive acts by her. Vidya 
cannot have partial fruit. It must produce its entire result. Moreover, 
it has the power of removing the effect of all obstructive works. For 
these two reasons also, the sage dying during the southern progress of 
the sun gets verily the fruit of VidyA and the Purvapaksa is consequently 
not valid. Moreover it will be mentioned further on that the words 
“ northern progress of the sun” do not mean any time, but denote the 
name of the Ativahika Devas, whose function it is to conduct the soul 
forward. As regards the case of Bhisraa, who put off his death until the 
beginning of the northern progress, it was because he had got the boon 
from 'his father of dying at will, and so he did not die during the 
southern progress of tlie sun. Or it may be explained on the ground 
that Bhisraa wanted to promote pious faith and practice and so put off 
his death until the northern progress of the sun. Therefore, his case is 
not to the point. 

Says an objector, but the Gita is against you. It clearly says in 
(VIIT. 23-27) that if a man wants to get Mukti, he must regulate the time 
of his death, so that he may die during the northern progress of the 
sun. 

tnr c5reTff%JTTff%* i 

srmrTT rf 5FT5? SRSJTfa II ^ II 

That time wherein going forth Yogis rotnrn not, and also that wherein gtfing forth 
they return, that time shall I declare to thee, OPrineoofthe Bharatas. 

gap sx mm iT q f i 

rpf WciT an anfoft srw ii It 
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Fire, light, day-time, the bright fortnight, the six months of the 
then, going forth, the men who know the Eternal go to the Eternal. 

^ ST®tf St<^<§RT II II 



northern path— 


Smoke, night-time, the dark fortnight also, the six months of the southern path- 
then the. Yogi, obtaining the moonlight, returneth. 

*t£t ^ 5FRT5 uw i 

?Tlr?r^Tff^ISFW5S^^ 3»n II II 


Light and darkness, these are thought to be the world’s everlasting paths; by tho 
one he goeth who returneth not, by the other he who returneth again. 

^ ^rr^^Tifr prfar i 

11 w u 

Knowing these paths, O Partha, the Yogi is nowise perplexed. Therefore in all 
times be firm in yoga, O Arjuna. 

Here the topic has the subject of time as its commencement, and time 
being the principal topic which the Lord propounds to teach, we infer that 
the words day, fortnight, month, etc., are time denoting words and are not 
the names of Devas and that dying during that time leads to Mukti. The 
above passage further shows that dying during the night or during the 
southern porgress of the sun does not lead to Mukti. This doubt is 
removed by the author in the next sutra. 


SfFTRA IV. 2. 21. 


qtfor: srfrrwft u 8 i * i ^ ii 

Yogiuali, those devoted to the Brahman. trf?r Prati, about. 

Smaryate, is remembered. Smat te, the two that are worth remember¬ 
ing, dual case. ^ Cha, and. Ete, these. 

21. The above text mentions with regard to the 
Yoglns, that these two paths ought to be remembered, (it 
does not say that a Yogi must die in the one path and not 
in the other).—521. 

COMMENTARY. 

The above passage of the Gita only proclaims this fact to Yogins, who 
are persons devoted to Brahman, that they must remember that the path 
of the Moon is inferior to the path of the Light. It further tells them that 
these two paths are worthy of remembrance- I t says “ knowing these paths, 
0 Partha, the Yogi is no wise perplexed.” The above passage, therefore, 
does not state an injunction for the sage to select special time of death. 
Moreover, it is wrong to say that the topic begins with the mention of 
time, and that since the opening sentence refers to time therefore, these 





words must be taken as meaning time- As a matter of fact the passage 
opens with the word u fire,” and “ fire” and “smoke” cannot be called 
time-names. It is impossible, therefore, to take these words as meaning 
time. Consequently “ fire,” “ smoke,” &c., mean here the Ativahika Devas 
called ” fire,” “ smoke,” etc. That they are Ativahika Devas is mentioned 
by Badarayana himself in his sfitra, IV. 3. 4. 

As to the following statement:— 

f^rr «r i 

sunCTR faMC i d- g JTfifag. h 

The day time, the bright fortnight, and the northern progress of the son are stated 
to be the approved times for a man to die, while the times contrary to these are not 
approved. 

This refers to the case of those who have not got wisdom. For an 
ignorant man the day time, &c., is the best. But he who has got Vidy& 
may verily leave his body at any time, during any season, and surely he 
will reach the Lord Hari. 


10 
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Third 


Pada 


sqqTfaqq ^q: ^qqTqT^Isft^ | 
snea' q ^jqgf qqra; qqTqr jpqqq^-u it 


May that Lord Krisna be the object of my love who is satisfied easily even with the 
show of devotion, and thus satisfied, shows the soul the path to His abode and the goal 
it must reach. 


Adhikarana I. 

In this PSda are going to be determined the Path which leads to the 
world of Brahman, and the Goal which is Brahman itself. In the Chh. 
Up. (IV. 15) we have the following :— 

q 3^%r ?!UJrT nr* ^qT%q^Js?rqqqfa?Kf% h?t- 

srarftq^fqliftqr qr ftrsqfor qcfrft qq qssf<r il * u q?ra ^qu^ 
qjr© % *rq*ftj qTqFqfimqfar ^qh^q qTquqp+rqqfqr q qq ift II R II 

5 qq qmqftq ft ^r^rtfrn qnqft qq% qrqrcft qqFer q qq 11 \ n 
wq 3 qq VTTqqftq ft ^3 vrTfcT ST% ftr%$ wf?T q qq q? Iltt II *q 
qf tqrftqsgsq qft =q qTfqq^fa#qqqqNfon?^ qpjqqunq^WT- 
^^nnwrqpqfqwfcr ^rq^n :£8 -« 4 c^iu^rftf qqrft ?qra- 

fqsjq II ^ II *T q^FSgr qqq^q ^qrq^T aSTTO 

q^r* srfaqqnreT ?*r qTqqqrq^' qiq^q qrq^fq u % 11 tfq q^sis 
qr*f: n ^ ii 

<* (He said : This Person who is seen in the eye is the Self (called Vfitnana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore if any one drops melted butter or water on it, it 
runs away on both sides (and does not cling to tho eye). 

The wise call Him the Samyadvama (the Most Beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into Him who knows Him thus. 

He verily is called Vamani (the Giver of beauty) because Ho alone gives beauty to 
all. He who kuows Him thus gives beauty to all beings inferior to himself. 

He is also Bhdmani (the Resplendent) for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform thoir death ceremonies 
or not they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fornightly plane, from tho Bright-fomighty plane to the Northern 
Six-monthly plane, from the Northern six-monthly plane to the Annual plane, then to the 
sun; from the Solar plane to the Lunar plane, from the Lunar plane to the plane of 
Lightning. There a Nob-human Person approaches them. He leads them to Brahman. 
This is the path guarded by the Devas, the path that leads to Brahman. Those who 
proceed on that path, do not return to this round of humanity, yea they do not return. 
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This shows that “arehis” is the first stage on the path. But we 
have a different account in the Kausitiaki Upani§ad (I. 3.) where Agni is 




mentioned as the first stage¬ 
rs ^Ccf 

*rr%*i&T#r sr 3^^ snfrofcrdrfc sr 5 ^r^r% 11 

He (at the time of death), having reached the path of the gods, comes to the world of 
Agni, to the world of V&yu, to the world of Varuna, to the world of Indra, to the world of 
Prajapati, to the world of Brahman. 

Then there is a third passage in the Bp. Ar. Up. (V. 10) which shows 
that Vayu is the first stage on the Devayana path:— 

I *r srrgmrrssfe sr <nr fafkgtd trm 

% fer ^ ^ ^fr^ 3 T 3 ra , s 5 !?r ?rsll ^ ere fqr^r|t% ?ixn 

*r asw h <re w 

§■s^n *sr sr W sr erfeHresfa 

swp u K u 55m arsnm*. u \o u 

When the person goes away from this world he comes to the wind. Then the 
wind makes room for him like the hole of a carriage wheel, and through it he 
mounts higher. He comes to the sun. Then the sun makes room for him, like the hole of 
a Lambara, and through it he mounts higher. He comes to the moon. Then the moon 
makes room for him, like the hole of a drum, and through it he mounts higher, and arrives 
at the world where there is no sorrow. There he dwells for eternal years. 

While the Mundaka Upanisad (II. II.) mentions the sun as the first 
stage on the path:— 

farm- snirfor sr s^r sgarerctir» U11 

11. But those who practise meditation and contemplation, in a retired place, tran¬ 
quil,wise and living on alms, reach through the help of the sun, being free from Rajas, that 
immortal Person whoso essence is unchanging. 

And there are other accounts also in other scriptures. 

(Doubt ).—Here arises the doubt, is the road to Brahman world one , 
or are they many (one of which being the road beginning with Arehis as 
mentioned in the Chh. Up.) 

( Pui'vapak§a ).—The opponent maintains the view that since the roads 
describe different nature, and because every one says this is the only road, 
therefore the roads must be different- 

( Siddhanta ).—The next sutra disposes of this view. 

StfTRA IV, 3. 1. 

II $ I ^ I 3 11 

Archifi-adina, by the path of the rays, &c. <*gr Tat, that. 

Prathiteh, being well-known, . • 
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1. The first stage on the Devayana path is Archis, be¬ 
cause that is well-known—522. 


COMMENTARY. 


Every sage goes to the world of Brahman by the path in which 
Archis is the first. Why do we say so ? Because it is well known. In 
other passages of the Upani§ad, also, whenever Devayana is described, it 
commences with Archis. Thus in the Chh. Up. (V. 10. 1) we find Archis 
mentioned as the first stage of the path. 


- - - -- „„ » ^ _ • _ 



ti \ n nr#ar. 


r m u c h u ^ TR: it 

“ Those who know this thus, and those who perform works of faith and hardship (al¬ 
truistically) in some secluded pleasant place go (after death) to Archis, from Archis to day, 
from day to the light half of the moon, from the light half of the moon to the six morifchs 
when the sun goes to the north, from the six months when the sun goes to the 
north to the year, f rom the year to the sun, from the sun to the moon, from the moon to 
the lightning. There is the person, the servant of God (Manu) he leads them to Brahman. 
This is the path of the Devas.’ ’ 

The above passage occurs in the Vidy§ of the five fires of the Chh. 
Up. It, therefore, shows that even the worshippers of other Vidy&s also go 
by the path beginning with Archis. In the Brahmatarka also we find 
the same. 



8T^r fluff sifararn 


it 


‘ There are only two paths well established and well known ; that which commences 
with Light for the passage of the wise and that which commences with smoke for the 
passage of those who perform (sacrificial) acts. 

This being so whenever a different path is mentioned, there also 
we must supply the deficiency from other texts, in the same way as 
we did in the case of the attributes of the Lord, for though the subject 
matter may be different, the Vidyft is one. Therefore, all texts must 
be construed as commencing with Archiradi, otherwise there would be 
split in the sentence. 


Adhikarana. 


Now the author, in order to show that the stages of V&yu, etc. 
mentioned in other texts, are to be combined with Archis, begins a new 
efitra. In the Kau§itaki passage given above, we have it stated that 






TjWfS; 
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“ he comes to the world of Agni, to the world of V&yu &c. 
passage is repeated below. (Kau. Up. I. 3. ):— 


if 



“ He (at the time of death) having reached the path of the gods, comes to the world 
ol Agni, to the world of V&yu, to the world of Varuna, to the world of I ndra, to the 
world of Praj&pati, to the world of Brahman." 


(Doubt .)—Here arises the doubt, should the stages of Vayn and the 
rest mentioned above, be inserted in the Archiradi path, or should they 
not. 


(PArvapakya). —The opponent holds the view that they should not be 
so inserted, because they are read in certain order, and because no option 
is allowed to make any such addition. 

(Siddhanta .)—This view is controverted in the next sfltra. 

Note. The three texts, one from the Chh. Up., one from the Kausitaki 
Up. and the third from the Bfi. Up., began the description of the path 
with three different words, “ Archis,” “ Agni ” and “ Vayu.” In order to 
hai monise them, it is shown that the path really commences with 
Archis; and Agni and Sffrya are but different modes of Archis, while 
Vftyu also comes in on the path, but at a later stage. To understand 
the discussion, we may anticipate matters and say that there are twelve 
(or according to another calculation) thirteen stages on the path. After 
the soul has entered the coronal artery it successively passes (or rather 
is conducted by the Devas of) the following stages:— 

1. Archis, the Deva of light. 

2. Dinam, the Deva of day. 

3. Suklapaksam, the Deva of the Bright-fortnight. 

4. Uttarayanam, the Deva of the northern progress of the sun. 

5. Samvatsaram, the Deva of the year. 

6. Devalokam, the world of the Devas : (the same as Vayuloka. 

according to some.) 

7. Vayu, the world of V&yu. 

8. Adityam, the world of the sun. 

9. Chandram, the world of the moon. 

10- Vidyut, the world of lightning. 

11. Varunam, the world of water. 

12. Indram, the world of Indra. 

13. Prajapati, the world of Prajapati or of the four-faced Brahma. 

No single passage of the Upanisad gives all these thirteen stages ; 

but they are arrived at by collating different passages scattered in 
various Upauisads. This is what the author of the sfftras has done. 
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SttTRA. IY. 3. 2. 

.. 

r<* testahiitai luumi 

Vayurn, the Vayu, or the wind. Abdad, before entering into 

the great Sun. (Abda, a year, hence the Sun and Great Sun, the Lord). 

Avi^esa, owing to non-specification. Vi^esabhyam, and owing to 

specification. 

2. The stage of Vayu comes after the Year, because 
there are non-specification and specification.—523. 

COMMENTARY. 

In the path beginning with Archis, the stage of Vayu is to be 
inserted after the Samvatsaram, and before the Aditya. Why? Because 
there is no specification in the Kausitald Upanisad, it is merely said 
“ he comes to the world of Agni, he comes to the world of Vityu.” There 
is no specification where this Vayu world comes in. The Sruti merely 
says “ He comes to this world, he comes to that world,” without mention¬ 
ing any “order of succession.” But the passage of the Bri Ar. Up. (V. 10) 
gives specific succession. It shows that the world of Vayu comes, before 
the world of the sun, for it says “ When a person goes away from this 
world, he comes to Vayu. The Vayu makes room for him, like the hole 
of a carriage wheel and through it he mounts higher, he comes to the 
sun.” Thus while the Kausitaki Upanisad gives no specification where 
the Vayuloka comes in, and the Bri. Ar. gives the specification that it 
comes in before the sun, so combining the non-specification of the one, 
with the specification of the other, we place V&yuloka before the world 
of the sun. This being so, the passage in the Bri. Ar. which says that 
from the months he goes to the Devaloka and from the Devaloka he 
goes to the Adityaloka should be interpreted in accordance with the above. 
The Devaloka there must be interpreted as meaning the world of 
V&yu. The text of the Byi. Ar. Up. is to be found in VI. 2. 15 

cTT %3Fy? % HUTS’ &§ 

arsing mi NT h ii ^ ii 

“Those who thus know this (even Orihasthas), and those who in the forest wor¬ 
ship faith and the True (Brahman Hiranyagarbha), go to light (Archis), from light to day, 
from day to the increasing half, from the increasing half to the six months when the sun 
goes to the north, from those six months to the world of the Devas (Devaloka), from the 
world of the Devas to the sun, from the sun to the place of lightning. When they have 
thus reached the place of lightning, a spirit comes near them, and leads them to the worlds 
of the Brahman. In these worlds of Brahman they dwell exalted forages. There is no 
returuiug for them/* 
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The Devaloka mentioned in the above passage of the Bri. Ar. Up. 
should be understood as meaning the V&yuloka. Because we have a text 
saying:—“ That which is Vtiyu is indeed the home of the Devas.” There¬ 
fore Vayu being the home of the Devas, is Devaloka. 

But others say that Devaloka itself is a stage on the path and it 
conies after the Samvatsara and before the Vayuloka. This Devaloka 
is not to be inserted between the six months and the year, because the 
Uttar&yana naturally leads to the year, and their connection is well-known. 
Therefore the Devaloka and the Vayuloka are both to be inserted after 
theSainvatsaram and before the Aditya. 

Now the author discusses the following verse of the Ivausitaki 
Upani§ad. (I. 3) already given before:— 

“He comes to the world of Varuna, to the world of Indra, to the world of PraJApati.” 

(Doubt). —Whether the Varunaloka mentioned in the above, is to be 
inserted in the Devayana path beginning with Archis and if it is a stage 
in this Archiradi path, where dees it come in ? Is it to be inserted in 
this series ? If so, where ? 

(PArwpafya ),—The Purvapaksin maintains that Varunaloka is not 
to be inserted as a stage on the Archiradi path, because there is nothing 
in the text to indicate where this is to be inserted. 

(Siddhanta) The right view however is, that the world of Varuna 
is to be inserted after the world of Lightning, because Lightning and 
water are intimately connected. And this is shown in the next sutra. 

s0TBA IV. 3. 3. 

8 I \ I \ II 

tftni: Taditah, of the lightning. Adhi, above, tot Varutjah, Varuna. 

Sambandhat, this being the relation. 

3. The world of Varuna is above that; of Lightning, 
because of the intimate c'onnection between them.—524. 

COMMENTARY. 

In the Chh Up. (IV; 15. 5) already quoted before, it was said that 
from the plaue of moon, he goes to the plane of lightning. It is after this 
plane of lightning mentioned there, that the plane of Varuna is to be 
inserted. Why so ? Because lightning is connected with water, as we see 
that after lightning, it generally rains. There is a Sruti also to the effect 
that when the quick lightnings play in the bosom of clouds, accompanied 
by the deep, sound of thunder, then the waters fall and people say “ it 
lightens, it thunders, it will, rain.” 





The connection of Varuna, the king of waters, with lightnings is a 
well-known connection. 


Above the world of Varuna are to be placed the worlds of Indra 
and Prajapati, because there is no other place where to insert them, and 
because the text of the Kau§itaki Upanisad has read them in that order. 

Thus on the Archiradi path, beginning with Arehis and ending 
with Praj&pati, there are twelve stages if Devaloka be considered the 
same as Vayuloka, or thirteen stages, if it be considered a separate loka. 
This is the well-known Devayana path. 

Adhikarana IV. 

Having discussed the various names “ Arehis ” and the rest, the 
author now takes up the question as to what are really these “ Arehis, 
etc.” 

(Doubt). —Are they landmarks on the path, or are they persons 
standing on the path and watching it, or are they conductors of the wise 
sage to the heavenly world ? 

(Ptirvapakqaj .—The opponent maintains the view that the light 
(Arehis), etc., are landmarks, because the text shows that they are land¬ 
marks. As in worldly life, a path is described to a man by certain land¬ 
marks, such as “ in going to such and such a city, you will first come 
across a river, then a hill, then a village where a large number of cows 
are kept,” &c.; so the descriptions in the Upanisads are mere landmarks, 
showing what are the various things which the soul comes across, on its 
way heavenwards. Or the word “ light ” and the rest, may mean certain 
individuals, bearing those names, because the text gives the names 
expressly. 

( Siddhanta ).—This view is set aside in the next sdtra. 

SfrTRA IV. 8. A. 

n * i * i « u 

SnfwfntSKr: Ativahikah, conductors, ati» best, s/vSE^carry. (rt Tat, that. 

Lingat, being indicated. 

4. The words Arehis and the rest are the names of 
the Ativahika Devas or conductors of the soul, because of 
the indicatory mark in the text.—525. 

COMMENTARY. 

The Arehis and the rest are divinities, appointed by the Supreme 
Person, to conduct the soul along the stages of the path. They are 
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neither landmarks, nor individuals. Why ? Because of the indications 
contained in the Chh. Up. itself. That they are conductors, leading the 
soul, we find from that passage of the Chh. Up. where after describing 
lightning, it says “ There is a person not human, he leads them to Brah- 
mau,” Here the last person called the Ainanava Purusa is expressly 
stated as the person who leads or conducts the soul to Brahman. He, 
therefore, is expressly an Ativaliika ora conducting divinity. Therefore, the 
others mentioned in the same series with him, are also to be understood to 
be Ativahikas or conductors : each one of them conducting the soul a 
stage forward. Thus there are thirteen Ativ&hika Devas or conducting 
divinities. 


The next sfttra further strengthens the view that these are neither 
landmarks nor indivduals, but conductors only. 


Note .—The last person is called “ not human,” implying thereby that the beings 
mentioned before are 44 human.” Are they the different grades of human Invisible helpers 
of the modern Theosophists ? 

sftTRA IY. 3. 5. 


11 2 I \ I V. H 

3*3 Ubhaya, in both. sqrHRTH Vyimobat, owing to the confused, 
untenable N? Tat, that. Siddheij, being established. 

5. That they are conductors is established on the 
ground of both other alternatives being (untenable, since) 
confused.—526. 


COMMENTARY. 

Those who die in the night time cannot have connection with the 
day. etc., and consequently they cannot have connection with light or Ar¬ 
chie etc. Therefore archis and the rest cannot be the landmarks, more 
so as they are not fixed. Moreover light and the rest being unintelligent 
objects and incapable of being guides, cannot be individuals. Since both 
these views are open to objections, it follows that the third view, namely, 
that they are conducting divinities, is the right, view, as established by 
the Scriptures. 

Note .—A man dying in the night time cannot have connection with the day, so if 44 day” 
be a landmark, then to such a man it is no landmark. Similarly, if a man dies in the day 
time of the new-moon day, he can have no connection ■with the moon, because there is no 
moon visible then. To such a man the “moon” cannot be a landmark. Moreover, landmarks 
are permanent immoveable things, while these are constantly changing, so they cannot be 
landmarks. Nor can they be persons, because they are unintelligent objects. Therefore, 
they must be taken in the sense of conducting divinities. 


U 
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Adhikarana V. 



(Doubt). —The question next to be answered ie, whether the Am&nava 
Purusa, the Not-human Being appointed by the Supreme Person, comes 
down to the plane of Archie, to carry the soul of the devotees upwards, 
or does he come down only upto the plane of Vidyut (Lightning)? 


(Puvva'pakqa). —The opponent holds the view, that since there are 
instances of the messengers of the Lord coming down even up to the 
Physical plane, to carry the souls of persons like Ajamila, and the rest, to 
heaven, it is natural to suppose that the non-human conductor comes down 
as a rule, up to the plane of Arcliis. In fact, this messenger of the Lord 
welcomes the soul at the very entrance, as soon as it goes out of the phy¬ 
sical and steps into the non-physical. 

(Siddhanta ).—This view is refuted in the next sfitra. 

SOTRA IV. 3. 8. 

UrRcFSScT: II '<M ^ I € ll 

Vaidyutena, by that (not-human person) who has reached the 
lightning- Eva, indeed. nr: Tatah, then, after one has reached Lightning. 
r» Tat, for that. 6ruteh, because of the Vedic text. 

6. (When the soul has reached “ Lightning”) then (it 
is carried to Brahman) by the (Amanava Purusa) who comes 
down to “ Lightning” (to receive it). Because such is the 
Sruti—527. 

COMMENTARY. 

“ Then ” namely, after the soul has reached Lightning, the sage is 
carried to Brahman by “ Vaidvuta,” namely, by the messenger of the Lord 
who has come down to the Lightning. Why do we say so ? Because of 
the Sruti text. In the Chh. Up., IV. 15. 5, it is expressly said that the 
souls go from the moon to the lightning: and then a not-human 
person takes them to Brahman. No doubt, between the plane of liglifning 
and Brahman there are three planes of Varuna, Indra and Prajapati. But 
these three help this Amanava Puru§a, who comes down to Lightning, and 
thus they also take part, though in a subordinate way, in carrying the 
soul. 

Note —When the soul reaches the plane ot Lightning, the messenger of the Lord 
comes down to conduct the soul. Varuna, Indra and Prajapati also holp such messenger. 

This is the general method. There are exceptions to it, as we find 
in the case of Ajamila, when the messengers of the Lord came down to 
earth, even, to receive the soul of that dead sinner. But that is not the rule. 
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Adhikarana VI. 

Having thus described the road, the author now intends to describe 
the goal to which the road leads. 

' (Viyaya). —The Chh. Up , IV. 15. 5, says “this not-human person car¬ 
ries them to Brahman.” On this text, the author first gives the opinion 
of the sage Badari. 

(Doubt). —Does this not-human person lead the souls to the Supreme 
Brahman ? Or to the effected Brahman, i.e., the four-faced Brahma. 

(Pitrvapakm ).—The opponent maintains the view that the word 
“Brahman” principally denotes the Supreme Brahman, and not the effected 
Brahman. The Scripture also says that the sage who comes by the 
Susumna artery, gets immortality. Therefore the word Brahman used in 
the Chh. Up. (V. 15. 5.1 must mean the Supreme Brahman, and no infe¬ 
rior Being. 

(Siddhdnta). —This view, however, Is not the opinion of the sage 
Badari, as is shown in the next sutra. 

SClTRA. IV. 8. 7. 

n m ^ i ^ h 

Karyam, the effect. Badarih, Badari holds. Asya, 

of this (effect), um Gati, of going Upapatteh, being possible. 

7. According to the sage Badari, the Amanava Purusa 
leads the souls to the effected Brahman ; because such Brah¬ 
man alone can possibly be the goal.—528. 

COMMENTARY. 

The sage B&dari opines that the Amffnava Puruea carries the souls 
only to the four-faced Brahma, the Karya Brahman, the effected Brahman. 
Why ? Because this Karya Brahman, being a personal and limited entity, 
can become very well the goal of a path. The Supreme Brahman being 
everywhere, in every place, cannot be said to be the goal of anybody. 

sOtra iv. s. 8. 

n s \ \ \ s u 

Viiesitatvat, being specified, -w Cha, and. 

8. And because there is a specification as regards 
the Brahman (showing that Brahma) is the goal. 529, 

. COMMENTARY. 

In the Chh. Up. (VIII. 14. 1.) it is expressly mentioned that, the 
soul comes to the home of Praj&pati, the specific mention of the word 
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Vetlma (hall or home) as well as the name Prajapati shows that the 
-effected Brahman (the four-faced Brahma) is the goal, to which the 
souls are carried by the not-human messengers of the Lord. 

SUTRA IV. 8. 9. 


dl-yi'WI: II I 3 1 S. II 

Samipyat, because of the nearness. 5 Tu, but. Tad, that, 
sjstq^str: Vyapadesah, designation. 

9. But that designation of Mukti is given when a 
man reaches the Brahma-world, because that is a form of 
Samipya Mukti.—530. 

COMMENTARY. 

In the Bfi. Ar. Up. (VI. 2.15), we have:— 

^ URSrfcT cl^ TO TO^T 

sTBfcr clrt h 11 u 

“ When they have thus reached the place of lightning, a spirit comes near them, and 
leads them to the worlds of the (conditioned) Brahman. In these worlds of Brahman they 
dwell exalted for ages. There is no returning for them.” 

The non-return mentioned here is not absolute Mukti, but release 
at the time when the four-faced himself gets Mukti. The wise sage goes 
to the four-faced Brahma and remains in his world till the latter gets 
Mukti. And thus there is no return, for he enters into the Supreme 
Brahman when Brahma enters in him. When is that time of the entering 
of the Brahma into the Supreme ? The next sutra gives an answer 
to this. 

SUTRA IV. 8.10. 

ifirafe iv uftu: iwfiiuTumji * 1 ^ 1 11 

Karya, of the effect (*>., the universe), srtapi Atyaye, at the end. 
OZ Tad, of that, Adhyakseija, with the ruler president (/.*., the four¬ 

faced Brahma). R? Saha, with, 3TR: Atah, from this. Param, the Highest 
(i.e , Brahman). srfihlRT? Abbhidhanat, on account of scriptural declaration. 

10. When the effected world passes away, together 
with its ruler, the souls go from the four-faced Brahma to 
the Supreme, because the Scripture uses the word Su¬ 
preme.;—531. 

COMMENTARY. 

When this effected world, beginning with the physical plane up to 
the world of four-faced Brahma, and called the cosmic egg, passes away ; 
then the souls, which were dwelling in the woild of Brahma, go along 
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with Bralima, to Him who is beyond the four-faced, namely, to the Supreme 
Brahman. The reason of this going along with the four-faced is that 
there is a scriptural declaration to that effect. In the f ait. Up. (III. 1. 1.) 
it is said that “ the knower of Brahman attains the highest,” and it is 
further said therein that such “ a knower enjoys all blessings at one 
with the omniscient Brahman (Saha BrahmanS).” The word Brahman 
of this Tait. Up. (II. 1.) means the four-faced Brahma, and it further 
shows that the liberated spirits get final Mukti, along with the four-faced 
Brahma (Saha Bx-ahmana). 

sOtra IV. 8. 11. 

ii s i \ i u u 

Smriteh, on account of tne statement of the Smriti. Cha, and, 

11. From the Smriti also (the same mode of release 
is learned)—532. 

COMMENTARY. 

Thus the following text of a Smriti also shows the same :— 

mm i 

Hfegr fc r 

“ All these (souls who had reached the Satya Loka by being the Sanistha devotees of 
the Lord), enter, on the expiry of Bralunfi, when the period of great dissolution comes near, 
along with Brahmfi, into the Highest Abode of the Supreme—all those devotees whose 
minds are fixed on the Lord.” 

Thus the Siddhanta teaching of the sage Badari is that all Sanistha 
devotees are conducted by the Devas called Archis and the rest, to the 
abode of the four-faced Brahma, namely, to the Satya-Loka, the plane of 
Hiranyagarbha. The author next gives the opinion of Jaimini. 


Adhikarna VII. 

stiTRA IV. 8.12. 

qt II $ I ^ I n n 

xfitiT Param, the Highest, (is indeed Brahma). Jaiminih, Jaimini 

holds. Mukhyatv&t, on account of the primariness of meaning. 

12. The sage Jaimini opines (that the Not-human 
Person leads the sonls) (of those only who meditate on the 
Supreme Brahman ) to the Supreme, because the word 
“ Brahman ” primarily means the Supreme Brahman.—533. 











vedanta~si)tra. IV adhyAya. 



COMMENTARY, 



The sage Jaimini holds the view that the messenger of the Lord leads 
the souls up to the Supreme Brahman and not only up to the region of 
Hiranyagarbba. Why ? Because the neuter word “ Brahman ’’ has the 
primary designation of “Supreme Brahman,” and not Brahma (which 
is masculine). 

Nor is this an unanswerable objection that the Supreme Brahman 
being all-pervading cannot be the goal of any movement. Reaching the 
Supreme Brahman really means that the devotees become denuded of all 
conditioning adjuncts and realise Him. The Lord Himself has declared 
such a state to be the meaning of the phrase “ reaching the Supreme. ” 
Though the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Archis, &c., to His abode called 
the Great Void. This is a glory of the Lord. 

SfJTRA IV. 8. 18. 

II « I ^ I II 

Dar^anAt, because of the statement of the ^Astras, Cha, and., 

13. And it is so seen in the Scriptures also—534. 

COMMENTARY. 

In the Dahara Vidya of the Chliandogya Upanisad it is stated 
(VIII, 12. 3) 

“ This serene being having risen from the body, having reached the highest light, 
manifests itself in its own shape.” 

This also declares that the soul passing through the coronal artery, 
reaches the Highest Brahman; The goal there also is the Supreme, 
because all the attributes of immortality, &c., are ascribed to Him. The 
goal in the Dahara Vidya journey is not doubtful at all. It is the Supreme 
Brahman. It is made clearer still by the statement that the goer (the 
soul) “ manifests itself in its own shape, having reached the highest 
light. ” These statements would not he appropriate if the goal were 
the effected Brahman, i.e ., the four-faced Brahma. Moreover the Pra- 
karana or the chapter dealing with the journey of the soul is not of effected 
Brahman but of the Supreme Brahman. The journey of the soul occurs 
in a contest dealing with the Highest Brahman. The soul's journey is 
mentioned in the Katha Up. also. There also the object reached is the 
Highest Brahman, because of the phrases “ like he reaches immortality, ” 
" it is beyond all Dharmas and Adharmas.” 

further, the next shtra gives an additional reason, 








Til pAda, ftil ADR IK AH AN A, Si 14. 

SOTRA IY. 3. 14. 



^ ^ II $ I 2 I II 

?T, Na not. ^Cha, and. gfflrai K&rye, in the effected Brahman ; (Brahma). 
trRrqf^r Pratipatti, of knowledge, aim. Abhisandhih, desire. 

14. And the sage does not intentionally desire to 
reach the effected Brahman (and not the Highest)—535. 

COMMENTARY. 


No sage puts it. as the aim of his devotion to go to the lower 
plane of Brahma, when he knows that he can go to the higher. The 
Brahma’s world is not the Purusartha, the goal of humanity. That 
goal is the Highest Brahman, and that whatever is the aim, that he 
reaches, on the maxim of Yatha Kratuh (Chh- andogya Up. III. 14.) 

The Sidrlhanta view of Jaimini, therefore, is that the Amanava 
Purusa leads the worshippers of the Lord to the Lord Himself—Him who 
is the Highest Person. 

Now the author gives his own opinion. 


Adhikarana. VIII. 

SUTRA IV. 3.15. 

ii a i ^ i iv ii 

% A, those who do not. sftfNr Pratika, upon symbols. AlambanAn, 

(those who) depend. All the three taken together mean those who do not 
depend upon symbols. H«llt Nayati, leads, Iti, so. arnURTOr BadarUyanah, 
Badarayana holds. a:wir Ubhayatha, both ways. ^ Cha, and. Dosat 

there being defects, ?r*, Tat, about that. *gs Kratuh, thought ( i.e he whose 
thought is about that). According to the maxim called Tat-kratulj. ** Cha, and. 

15. The not-human person leads the souls of all 
those who are the worshippers of the Supreme without any 
symbol. This is the opinion of Badarayana, because there 
is defect in both the other views and because the maxim 
of Tat-kratuh (as is one’s thought so is his goal) requires it 
to be so.—536. 

COMMENTARY. 

The worshippers of Name and the rest are called the Pratika- 
alambana or those who depend upon a symbol. Devotees other than 
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the Pratika-4lambanas, such as the Sani^tha, Parinisthitas and the Nira- 
peksas are worshippers of non-symbolic Brahman and are called Aprati- 
ka-alambana. The Ara&nava Purusa leads these worshippers of Brahman 
without any symbol, to the Supreme Lord, This is the opinion of 
Badarayana, the author of these sfitras. He does not accept the view 
either of Jaimini or of Badari, namely, (1) that this not-human being leads 
the souls of those only who worship the Supreme, or (2) who worship the 
effected Brahman. Because in both these views there arises conflict with 
the text. In the first view, namely, that of Badari, the conflict arises 
with the words Paramjyotis (Ohh. Up., VIII. 12. 3.) That passage de¬ 
clares “ that arising from this body it approaches the highest light ” Now 
if the Muktas reach only the effected Brahman (the four-faced Brahma), 
then it could not be said that they had reached the highest light In 
the second view, namely, that of Jaimini who holds that the worship¬ 
pers of Supreme only , are carried by the divinities, last of which is the 
not-human person, the conflict would be with that text of the Chh. Up. 
(V. 10.) which declares that the worshippers of the five-fires also go by 
the Archiradi path. Now those who meditate on Panchagni Vidy& are 
not meditating on the Supreme. But the text says that they also go by 
the path of light. 

Note.—The two passages of the Chhcl. Up. (Till. 12. 3) and (V. 10.), are given below 
for facility of reference 

“ Thus does that serene being, arising from this body, appear in its own form, as 
soon as it has approached the highest light.” 

“ Those who know this (even though they still be Grihasthas, householders) and those 
who in the forest follow faith and austerities (the Yanaprasthas, and of the parivr&jakas 
who do not yet know the Highest Brahman), go to light (Archis), from light to day, from day 
to the light half of the moon, from the light half of the moon to the six months when the 
sun goes to the north, from the six months to the year, then to the sun, from the sun to the 
moon, from the moon to the lightning. There is a person not human. He leads them to 
Brahman (Brahm&). 

To avoid these two-fold contradictions Badarayana takes the middle course, and says 
that all worshippers of Brahman without any symbol, go by the path of light. 

His second reason is based upon the famous maxim contained in the 
Chh. III. 14. “ According to what his thought is in this world, so will 

he be when he has departed this life.” This is called Tatkratuh maxim. 
A man who thinks of the Supreme, and meditates on the Supreme must 
go to the Supreme after death. But the worshippers of Name and the 
rest, as described in the Chh. Up. (VII. 1. 3) and the remaining Khandas, 
namely ; those who meditate on Name as Brahman, on Speech as Brahman, 
on Mind as Brahman, etc., do no not go by the Archiradi path to the Su¬ 
preme, because they do not meditate on the Supreme, but on names, speech 




etc. The element of though t (Kratub) which determines the goal'of after-life, 
is absent in them. On the other hand, they worship name, etc., namely, 
science of wox’ds, etc., and so reach perfection in words, etc. Their reward 
is described in the same Upanisad Clih. (VII. 1. 5). 

‘ He who meditates on the name as Brahman, is, as it were, lord and master as far as 
the name reaches.’ 

And so on with the other worshippers. 

The case of those who meditate on the Panchagni (five fires) is how¬ 
ever different. They go by the Archir&di path to Satyaloka, because 
their meditation is primarily connected with the Self, and not witli any 
symbol. The fires there are not symbols of anything, but the Self of the 
worshipping devotee. Though the worshippers of Panchngni have not 
realised the Supreme Brahman, and cannot at once, therefore, reach the 
Supreme Brahman on their death, they still go to Satyaloka, and in that 
Loka they are taught the true doctrine of Brahman, and by such knowledge 
they reach Brahman. In sutra, I. 3. 26, lord Bidarayana has declared 
his opinion, that even the denizens of the higher worlds are entitled to 
meditate on Brahman, and do so meditate. If the worshippers of the five 
fires did not ultimately reach the Supreme Brahman, then the statement 
that “ they never return ” would not be correct with regard to them. 


Adhikarana IX. 

Now the author teaches that as regards certain Nirapeksas the Lord 
Himself comes to take them to His abode and does not leave that task to 
any of His messengers. 

(Vipya). In the Gropala PArva Tapani we have the following;_ 

wr nsf 3r ^ r 

srcrwr^ cr|«r u 

^fsFTiiBJiwfkrf arq<% q^rq<? aq, t 
cre^rr^T ssfeqrarsq ii 

U They whoiconstantly harmonised and without heedlessness fully worship tho 
Supreme state of Vi sou, not with the desire of getting rewards, to them that Cow-herd¬ 
shaped One verily then carefully reveals his own state. 

2. He who repeats silently this five-syllabled prayer of Govinda with the word Om 
preceding it, him verily that Lord Himself shows His own Form, therefore, let the seeker 
of freedom always recite this mantra in order to get eternal peace. 

{Doubt).~Are the Nirapeksa worshippers of the Lt rd carried also 
by the Ativdhika divinities to the Lord, or are they carried by the Lord 
Himself. 

(Pti.rvapah?a). —The opponent maintains the view that the Lord 


l 
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Himself carries no one. The scriptures mention only two paths, the path 
of the Devas and the path of the Pitris. All knowers of Brahman have 
to go by the path of light, and are to be carried by the divinities of that 
path. The scripture also declares that the Lord is the causal agent in 
everything, for He never directly does anything. His agents work out 
His will. 

(iSiddhdnta ).—This view is set aside in the next sutra. 


sCJTRA IV. 8. 16. 


f^rs^ Vifesam, difference. Cha, and. Daisayati, the scripture 

declares. 

16. And the Scripture itself shows the special case 
with regard to some Nirapeksas.—537. 

COMMENTARY. 

The general rule is no doubt that the conducting divinities carry all 
the knowers of Brahman to Brahman. But with regard to those Nirapek^a 
devotees who are extremely ardent, and much suffering in their yearning, 
in their case the Lord Himself comes to fetch them to Himself; because 
He Himself feels impatient to bring such souls at once to Him. This is a 
special case only. The scripture also shows this. The two verses of the 
Gopala Tapani quoted above are an authority for this proposition. 

In the Gita also (XIL 6. and 7.) we find that the Lord Himself comes 
to carry His ardent devotees to Himself. 

at ii % n 

Those verily who, renouncing all actions in Me and intent on Me, worship meditating 
on Me, with whole-hearted Yoga. 

n vs n 

These I speedily lift up from the ocean of death and existence, O P4rtha, their minds 
being fixed on Me. 

The word “Cha” “and” used in the sfitra means by implica¬ 
tion that as soon as such devotees die and shake off final body or Lifiga 
Deha the Lord gives them the celestial or Aprakritic body at once. These 
devotees get rid of their Lifiga Deha along with their physical body, atthe 
time of death. Other devotees have to remain in their Lifiga Deha for 
some time after death. 

Nor is it correct to say that there are only two paths and no third, 
aJ id that all the knowers of Brahman must pass over the road of Archiradi, 
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to the abode of the Lord, For in the Varaha Pur a 6 a we havp the follow¬ 


ing 

qnf WSt f%THT | 

n^^rvi^TTn^r n 

I bring hitn seated on the shoulder of Garuda, without hindrance and according to 
my own wil], to my Supreme abode, by a path other fcban that ol Archir&di. 

Therefore, what the author has said is perfectly correct. The above 
passage is to be found at the end of the Vara ha Purfina. 








Fourth Panda. 



^TSfr*IT?f gfcp 5Ef ^sp, ^r II 

Let that God, whose body consists of intelligence and bliss, give us always content¬ 
ment. He who is always pleased with the guideless love of his devotees, and in return 
who offers Himself as the servant of his devotees, and being thus gratified by their devo¬ 
tion, gratifies all their desires. 



Adhikarana I.—The form of the Souls in Mukti. 

In this chapter is determined the enjoyment of lordliness and the 
rest which the freed souls experience, as well as the nature of such souls. 
In the Chh. Up. is heard the following (V111. 12. 3 .):— 

eft ST 

sr^inr jpu qwfarqrgfepsgfft 

aunT n \ w 

“ He through whose grace this released soul, arising from his last body, and having 
approached the Highest Light, is restored to his own form is the Highest Person. The 
Mukta moves about there laughing, playing, and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past Kalpas. (So great is his ecstasy) that 
he does not remember even the person standing near him, nor even his own body. And as 
a charioteer is appointed by his master to drive the carriage, just so is the Prfina ap¬ 
pointed to drive this chariot of the body. 

(Doubt).—Here arises the doubt, does the soul, in getting Mukti, get 
a shape and body which is a result accomplished, and which is to he 
brought about then as, for example, the body of a Deva; or that it only 
manifests its own natural character. In other words, what is the meaning 
of the phrase “ svena rfipena abhinispadyate, ” “appears in his true 
form ”? Does this “ appearance in true form ” mean getting a new body, 
like that of the messengers of Visnu, or manifesting its own nature ? 

(Piirvapak$a). —The opponent maintains the view that the soul as¬ 
sumes a new body, to be brought about then. Because the meaning of 
the word ‘ abhinispatti’ is accomplishment, so the body is one which the soul 
accomplishes or makes. If it were otherwise, then the above word would 
have no meaning at all ; and the scriptural texts relating to release would 
declare what was of no advantage to man. If the word “ abhinispatti ” 
meant “manifestation of one’s own natural character,” then since this 
natural character already exists in man, it cannot be said to be something 




sfrfasfr srrfcrfireft 
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accomplished, and it can be of no advantage to man. Therefore; the phrase 
“ manifests itself in its own form ” means that he assumes a new body, to 
be brought about then. 

(Siddhanta). —This view is set aside in the next sutra. 

SClTRA IV. 4. t. 

U « \ * I % Ml 

Sampadya, of the person who has reached Brahman, 
Avirbhavab, manifestation, Svena, “ by one’s own,” STSSETil Sabdat, in¬ 

ferred from the word. 

; 1. The phrase ‘accomplishing one’s own form,’ means 
manifestation in one’s real form, because the word Svena, 

“ in its own,” indicates that.—538. 

COMMENTARY. 

When the soul approaches the Highest Light, through the force of 
its devotion, accompanied by knowledge and dispassion, then there is re¬ 
lease for it from the chain of Karma, and there is manifestation in it of 
the eight-fold superior qualities, which from latency come into manifesta¬ 
tion then. It is then said that there has taken place the manifestation of 
its natural character. This particular condition, characterised by the rise 
of one’s natural condition to the surface is called Svarfipa abhinispatti. 
Why ? Because the word Svena in the above text requires this explana¬ 
tion. This word is an adjective qualifying the word Rtipa in the above. 
If the soul assumed a new body, then this word would have no force. Be¬ 
cause, even without that, it would be clear that the new body belonged to 
the 60 ul. The other meaning of Svena would be “belonging to it” and 
Rupena would mean “in a form belonging to it.” This would be purely a 
useless expression, for the body, which the soul takes, must ipso facto 
belong to it. - Moreover the word Nispatti does not always mean accom¬ 
plishment, but manifestation also. As in the phrase “ Idam ekam suni§- 
pannam.” 

To the objection that the soul’s own true nature is something eter¬ 
nally accomplished, and hence the manifestation of that nature cannot be the 
end of man (Purus&rtha) we reply ; true, it is the eternal nature of the soul 
that manifests in Mukti. And yet such manifestation cannot be said to be 
useless, because the very object and end of all human exertion is to bring 
about this manifestation. Consequently all such efforts are not useless 
because they subserve the purpose of bringing about this manifestation. 
The School of Patanjali holds the view that the mere cessation ofrpain 
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arises through the super-imposition ofPrakriti, constitutes the well- 
ofthe soul which has approached the Highest Light, and that 
Nispatti is nothing more than this condition of the Self-luminous, pure in¬ 
telligence. This however is not the Vedanta view. The “release” of the 
Vedanta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakpti, but it is a positive state of 
enjoyment of bliss, as we find in the Tait. Up. (II. 7) “For having tasted 
a flavour of the Supreme, he experiences bliss.” This shows that in the 
state of Mukti there is experiencing of intense bliss and not merely a ces- 
sation of pain. 

But, how do we know that approaching the Highest Light is Mukti ? 
To this question the next sutra gives a reply. 

Note .—To understand the argument fully it is necessary to know the context of the 
whole passage of the Chhdnilogya Up. in which the above text of “approaching the High¬ 
est Light occurs. One must read the whole of the history of the teaching given by 
Prajapati to Indra and Yirochana as we find in the Chh. Upanisad. (VIII. 7 to 12). It is in 
these Khandas from 7-12 that Prajapati teaches the nature of the soul in the waking 
state as well in the dreaming and dreamless sleep. When, however, Indra is not satisfied 
with these partial truths, Prajapati finally promises “I shall explain him further to you, 
and nothing more than this,” In fulfilment of this promise, ho teaches the condition of 
the soul in Mukti. 

SUTRA IV. 4. 2. 

grP: gfo l M I fl , II « i 8 I * II 

gfK: Muktab, the liberated one. Pratijftinat, on account of the 

promise. 

2. Manifestation in its own form mentioned in Chh. 
Up. (VIII. 12 . 3 ) is the condition of the Mukta, because that 
is what Prajapati has promised to teach in the opening part 
of the Upanisad.—539. 

COMMENTARY. 

It is verily the Mukta who manifests itself in its own form. Why ? 
Because of the promise. In the opening sentence (VIII. 7. 1.) Brahma 
describes the condition of the Mukta Jiva thus 

“ Tile SeLf which is free from sin, free from old age, free from death and grief, from 
hunger and thirst, which desires nothing but what it ought to desire, and imagines 
nothing but what it ougnt to im agine, that it is which we must search out, that it is 
which wo must try to understand. He who has searched out that Self and understands 
it, obtains all worlds and all desires.” 

This shows the condition of the Mukta Jiva, and Prajapati promises 
to teach Indra this Mukta condition, by Saying “ I shall explain the 
true Self further to you.” This promise is given several times. It is 
first given when Indra, dissatisfied with the waking Self, comes back to 








Prajapati, again to be taught, and Prajapati says (VIIL 9. 3) “ I shall 
explain it further to you. Live with me another thirty-two years.-* 
Then he explains to him the Self in dream, and when Indra is not satis¬ 
fied with that, he teaches him the Self in dreamless sleep; and when 
Indra is not satisfied with that even, Prajapati at last describes to him 
the true Self, free from all the three conditions of waking, etc., and 

teaches the condition of the Self in the state of Mukti in these terms : 

“ Maghavafc, this body is mortal and always hold by death. It is the abode of that 
Self which is immortal and without body. When in the body (by thinking this body is I 
and I am this body) the Self is held by pleasure and pain. So long as he is in the body, 
he cannot got free from pleasure and pain. But when he is free of the body (when 
he knows himself different from the body), then neither pleasure nor pain touches 
him. 

“ The wind is without body, the cloud, lighting, and thunder are without body, 
(without hands, feet, &c). Now as these arising from this heavenly ether (space), 
appear in their own form, as soon as they have approached the highest light. 

“Thus does that serene being, arising from this body, appear in its own form, as 
soon as it approaches the Highest Light. He (in that state) is the highest person (Uttama 
phrusa). He moves about there laughing (or eating), playing, and rejoicing (in his 
mind), belt with women, carriages, or relatives, never minding that body into which 
he was born.” 

This final teaching of Prajapati is in accordance with his final 
promise given in (VIIL 11. 3), where he says “ I shall explain the true 
Self further to you and nothinq more than this” Thus, because of this 
promise, the teaching about “ the Self appearing in its own form ” must 
relate to the condition of the Muktas. Therefore, Mukti is indeed the 
manifestation of one’s own form, which consists in remaining in one’s 
own natural condition, free from the body, &c., which are produced 
through the effect of Karmas. This bodiless condition, free from pleasure 
and pain, is Mukti. 

This condition is described in the text as coming subsequent to 
the approaching of the soul the Highest Light. After the Highest Light 
is reached, there appears this manifestation. 

(Doubt ).—But on this point a further doubt is raised. What is this 
Highest Light ? Is it the solar orb, for light generally means the sun, 
or is it the Supreme Brahman ? 

(Pilrvapakfa). —The opponent maintains the view that the Highest 
Light refers here to the solar orb. Because in the Mundaka Up. it is 
said that it is after reaching the sun that one gets Mukti. The present 
passage also says that it is after reaching the Highest Light that one 
manifests his own nature. Therefore, the Highest Light of the Chhando- 
gya passsge is the solar orb mentioned by the Mundaka Up., I. 11. *And 
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it is the same solar orb which comes as the Adityaloka in the Arehiradi 
path already mentioned before. 

(. Siddhdnta ).—-This view is set aside in the next sfltra. 


S&TRA IV. 4. 3. 

WRHT II 9 I * I 3 II 

Atma, soul. Prakaranat, on account of the subject-matter. 

3. The Atman is that “ Highest Light; ” because of 
the context.—540. 

COMMENTARY. 

That “Highest Light” mentioned in the Chh. Up. is indeed 
the Atman (the Supreme Self), and not the Solar sphere, because the 
topic unde* discussion, where that passage occurs, refers to the Supreme. 
Though the word Jyotih is a common term, meaning both the sun and 
Brahman, yet this word here, on account of the topic under discussion, 
denotes the Supreme Self. As in the sentence “ Devo janati me raanah,” 
the word Deva is used in the sense of “You.” The sentence means “ you 
know my mind.” 

The word Atman, in this sfitra, refers to an All-pervading substance 
whose essential form is knowledge and bliss. The word Atman is deriv¬ 
ed from the root v'at meaning “ to go continuously, to obtain and to 
illumine.” Thus Atman means that which illumines, secondly, tliat which 
is reached by the free souls, third, that which is all-pervading. So it applies 
both to the human soul as well as to the Supreme Lord. It has several 
meanings, like the word “ Upanisad.” And this entity Atman must be 
admitted to be a person. Because the description of it, given in the 
passage under discussion is that of a person, it is called there “ U:tama 
Puru$a, ” the Supreme. (See Chh. Up., VIII. 12. 3). 

Therefore, the Highest Light, which the freed soul attains to, is 
this Uttama Purusa, the Supreme Person, the Lord Hari: and is not the 
solar sphere. 

Adhikarana II.—The soul of the Mukta is united 
with the Lord. 

On this very subject, another doubt is raised. 

{Doubt ).—Does the freed soul, on reaching this Highest Light, which 
resides in the town called Samvyoma, the great void, dwell in the same 
plane with the Great Light, or dwell in union with it ? In other words, 
does it remain, in the state of Mukti, separate from the Lord, though in 
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tlie same sphere in which the Lord dwells, or is it united with’ the Loid ? 
Or to use the technical phrase of the books of theology and theosophy, 
is the Mukti Salokya (residence in the same heaven with the Deity), or 
S&yujya (intimate union with the Deity), (absorption into the Deity) ? 

(Piirvapaksa ).—The pfirvapaksin maintains the view that the Mnkti 
is a S&lokya one. As when a person enters the city of a king, he remains 
in the same place where the king lives, but is not absorbed in the king , 
so the freed soul, when it enters the city of the Lord, does not get 
absorbed into the Lord, but remains separate from Him, though in the 
same locality with Him. 

( Siddhdnta ). —This view is refuted in the next sutra. 

SCfTRA IV. 4. 4. 

U $ I $ I 8 II 

Avibhagena, by non division, by union. Dristatv&t, 

being seen in the scriptures. 

4. The freed soul exists in a state of non-separation 
from the Lord,because of a Scriptural text—541. 

COMMENTARY. 

When the soul has reached the Highest Light, it remains in a state 
of non-division from that Light, in a state of absorption in that Light. 
Why ? Because it is so seen in the Scripture. In the Mundaka Up. 

(III. 2. 8) we have the following statement:— * 

“ As the flowing rivers disappear in the sea, losing their name and their form, 
thus a wise mail, freed from name and form, goes to the Divine Person, who is greater 
than the great.” 

The word Sayujya means intimate union, as we find it used in 
the following passage of the Mahanarayana Lp. (XXV. 1) • 

Zt qgr nfelTR T&&- 

SmmrT fopOTim JlffflFf IT^T 

cnmat^f^T % snsrar Rrewfasrofa 

im rtfc r dg r iiagre iT nrfUTRib 11 n 

<« The wise one, who knowing it thus, dies during the northern progress of the sun, 
attaining to the glory of the gods (i.e., going by the ArchiiAdi Devayana path) gets 
S&yujya with the sun. But he who dies during the southern progress of the sun, attain¬ 
ing indeed the glory of the Pitps (going by the Pifcriy&na path), obtains the S&yujya 
with the moon, in the world of the moon. The wise knower of Brahman conquers these 
tw-o paths, that of the Sun and the Moon, and because of this (conquest), he obtains the 
glory of Brahman, yea the glory of Brahman.” 

But if Sayujya be the only from of Mukti, what becomes then of 
the other three forms, for the Scriptures describe four kinds of Mukti, 
i,e. 9 Salokya, (residence in the same sphere with the Deity), S$,rsfci, 
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1 (possessing the same power, station or rank as the Deity), Samipya 
(proximity to the Deity), and Sayujya ? To this we reply, that the other 
three kinds of Mukti are hut modes of Sayujya. The S&yujya Mukti 
includes all those. 

If Sayujya be the constant state of union with the Lord, then, how 
is it that soul feels the sentiment of separation from the Lord, in the 
state halted Viraha. The soul which is in constant union with the Lord, 
is incapable of feeling this sentiment of Viraha. But the books describe, 
that in the highest heaven even, this sentiment is felt; and the Mukta 
souls appear, now and then, as if lamenting their separation from the 
Lord. To this we reply, that even while feeling this sentiment, which 
though painful is yet pleasant, the freed souls feel their union with the 
Lord internally, for the Lord is never absent from their hearts ; and 
because they are in the world of the Lord called Mahirmi, and the world 
of the Lord has been shown to be identical with the Lord. Therefore, 
the Mukta Jivas, dwelling in Vaikuntha, are in three-fold union with the 
Lord, namely, they are in the loorld of the Lord, which is the Lord 
Himself; secondly, the Lord is in them, so they can never be uncon¬ 
scious of the presence of the Lord ; and thirdly, they are in union with 
an external form of the Lord. It is this separation from the external 
form of the Lord, that gives rise to the sentiment of Viraha, in the 
heaven world. 

The illustration of the rivers entering the sea, cannot be utilised 
in maintaining the doctrine of absolute identity with the Lord. The 
Mukta Jivas, though in intimate union with the Lord, are not identical 
with the Lord. Though we say, in ordinary parlance, when one water 
enters another water, that it has become one, yet we know all the while, 
that the two waters are different internally. If they were not so, then 
there would be no increase in the bulk of water. 

Note ,—When a cup of water is put into a reservoir of water, the water which was 
in the cup does not cease to exist , does not become identical with the other water, 
because it adds so much water to the reservior, and increases its bulk by that quantity. 
Thus in the Katha Up. (IV. 15) it is said 

“ As pure water poured into pure water becomes like that, O Gautama, so the Atma 
of the Muni, who knows, becomes like that (with Brahman).” 

Similarly, in the Skanda Parana also it is said that tho union of water with water 
does not mean absolute identity, but intimate connection. 
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Adhikarana III.—The attributes of the Mukta*Soul . 


Now the author is going to determine what are the blessings which 
the freed soul enjoys. But before doing that, it is necessity to determine 
the divine attributes such as true resolve, (the instantaneous fulfilment 
of every wish that the soul entertains), and qualities like the same ; and 
the soul’s getting a body of celestial texture. For these are the causes, 
that bring about the enjoyment of blessings. Therefore, the author 
begins with the determination of the attributes, which the soul shows 
forth. 


(Doubt). —When the soul reaches the Highest Light, does it mani¬ 
fest itself with certain group of attributes, or is it merely pure 
intelligence ? Or is it both pure intelligence, plus other attributes; 
because there is no necessary contradiction between them ? 

(. Purvapaksa ).—As a Pfirvapak§a, the author gives first the opinion 
of the sage Jaimini. 

sOtra IV. 4. 5. 

Sfflftr Brahmena, by what is accomplished by Brahrnan: the gift of 
Brahman. Jaiminih, Jaimini (holds). s qy q TR -tEnffoq! Upanyasa-adibhyab, 

by suggestion, etc., by reference and the rest. 

5. According to Jaimini, the freed soul manifests 
with all the attributes given by Brahman, because of the 
reference and the rest, (as contained in other passages of 
the Upanisad).—542. 


COMMENTARY. 

The word “ Brahma ” of the Sfltra means, accomplished or com¬ 
pleted by the Brahman. [It is a word formed by the affix An, under 
Panini (IV. 2. 68).] The Mukta appears with the divinely given attributes, 
mentioned in the Chh. Up. (VIII. 7.1) beginning with “who is free 
from sins,” and ending with “ whose will is true.” These are the eight 
Gunas or qualities, which he then possesses. Namely, (1) he is free from 
sins, (2) free from old age, (3) free from death, (.4) free from grief, (5) free 
from hunger, (6) free from thirst, (7) he has desires which are instantly 
realised, and (8), a will which accomplishes its resolution spontaneously. 

Why do we say so ? Because of the reference and the rest. la 
the above passage of the Chh. Up. (VIIl. 7.1.) Prajapati suggests that 
freed souls also come to possess the eight attributes of Atman, which 






vedAkta-sOtras. tv adhyAya. 



he has proclaimed so widely: and which reaches the ears of the Devas 
in heaven, and the Asuras in the nether world. 

The words “ and the rest ” ?lTf^ of the SQtra indicate that the soul 
not only possesses these eight attributes, but that it acts in the way men¬ 
tioned in the same Upanisad. 

“ The Mukfca moves about there laughing, playing, and rejoicing, with women, with 
carriages, with other Muktas of his own period or of the past Kalpas. (So great is his 
ecstasy) that he does not remember even the person standing near him, nor even his own 
body.’' 

Therefore, Jaimini is of opinion that the Mukta soul manifests 
these eight-fold attributes and acts as mentioned in this Upanisad. In 
support of his view there is a Smriti passage also :— 

Yatha na hriyate jyotsna, etc. (?). 

As a Pilrvapaksa, the author next gives the opinion of Audulomi, 
who holds the opinion that the Mukta soul possesses only one attribute, 
namely, that of pure intelligence. 

sCfTHA IV. 4.i6. 

R 2 1 1 $ u 

fen% Chiti, in Intelligence, in Brahman, rfWTr^r Tanmatrena, with solely 
that nature (of intelligence). 3* Tad, that (intelligence). Atmakatvat, 

being the essence. ^ Iti f so. Audulomih Audolomi thinks. 

6. The Mukta Jiva, when it has entered into the All¬ 
intelligence, manifests merely as that (intelligence); because 
(of the statement that it is) essentially that alone, thus 
opines Audulomi.—543. 

COMMENTARY. 

Tbe Mukta, whose nescience has been burnt away by meditation 
on Brahman, when it enters into Brahman, whose essence is intelligence, 
manifests as intelligence only. Why ? Because there is a statement that 
intelligence is its essential and . only form. In the Bri. Ar. (IV. 5.13) 
we have the following:— 

igmti nsrav* *njcUTU 

fliwra n \\ || 

“ As a mass of salt lias neither inside nor outside, but is altogether a mass of taste, 
thus indeed has that Self neither inside nor outside, but is altogether a mass of know¬ 
ledge, and having risen out from these elements, vanishes again in them. "When he has 
departed, there is no more knowledge (name), I say, 0 Maitreyi, thus spoke Ydjnavalkya. 
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This passage shows that intelligence only constitutes the true 
being of the soul. Thus we know that the essential nature of the Jlva 
is intelligence, pure and simple, unqualified by any attributes. Accord¬ 
ing to Audulomi, therefore, the Chh. text attributing sinlessness and 
the rest to the soul is to be interpreted as not meaning to predicate of it 
further positive qualities, but only to exclude all those qualities which 
depend on Avidya or nescience, such as change, pleasure, pain, and 
so on. 


After thus giving the opinion of Jaimini and of Audulomi, the 
author gives next his own opinion. 

I StlTRA IV. 4.7. 



3 I 2 \ V3 li 


Evarn, thus. ?rf? Api, even : though the soul be mere intelligence. 
3<T«irar» Upany&sAt, because of the suggestion, reference: authority of the 
words of Praj&pati. Purva, of the former (t'.e., Jaimini). Bhavit, on 

account of the existence (of the statement). Avirodham, non-contra¬ 

diction. srr^RHU-' Badarayanah, Badarayana, (thinks). 


7. Even (though the soul be) thus (pure intelligence), 
yet on account of the authority (of the words of Praj&pati), 
there is no contradiction in the existence of the former 
(eight qualities also in it). Thus thinks Badarayana—.544. 


COMMENTARY. 


Though the essential nature of the soul be pure intelligence, as 
proved by Audulomi, yet there is no contradiction, if the eight qualities 
also exist in it. This is the opinion of the Lord Badarayana. Why ? 
Because of the authority. The statement made by Praj&pati is an 
authority for holding that the former opinion held by Jaimini is right; 
since those qualities also exist in the soul. The settled conclusion, there¬ 
fore, is that since the Srutis give unqualified both these statements;— 
the Brihadaranyaka mentioning that the soul is pure intelligence, and 
the Chliandogya that it has the eight qualities—and since both these 
statements are of equal authority, the nature of the freed soul consists 
of both these sets of qualities. Badarayana approves the view that the 
soul is “even a mass of intelligeuce”—that is, unqualified intelligence 
only. For though it be unqualified (Nirguna) intelligence only, yet 
there is no contradiction, when it is said to possess the eigllt qualities 
also. The word eva “only” used in the Bri. Ar. ( SSTRTfR ^ 
“ a mass of intelligence only’’—does not prevent the souf possessing other 
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attributes also. For the above passage of Br. Ar. purports to exclude 
all and every kind of irrationality (Jaclatva) from the soul and to teach 
that the self is self-luminous. Though the Jiva be thus self-luminous, 
pure intelligence, there is no contradiction if it possesses the eight qualities, 
known from another equally authoritative text. Thus though a solid 
salt-crystal be a mass of mere taste, and nothing but taste, yet it has a 
form, hardness, etc., also, and these qualities do not contradict its being 
a mass of taste. 

Therefore, it follows, that in Mukti, the Jiva manifests as pure in¬ 
telligence, endowed by the Lord with the eight qualities. 


Adhikarana V.—The Mukta is a satya-sanhalpa . 

Now the author discusses the question of the Mukta being a Satya- 
Sahkalpa, one whose will spontaneously becomes resolved into the 
accomplished act. 

(Vi$aya .)—In the Chh. Up. (VIII. 12. 3) it is stated "He moves 
about there, laughing, playing, rejoicing, be it with women, or chariots, 
or relatives.” 

(Doubt ).—Here arises the doubt. Does the soul’s meeting with the 
relatives and the rest presuppose an effort on its part, or does it come 
about by its mere willing ? 

(PUrvapak^a ).—The opponent maintains the view that there is effort 
on the part of the soul. For in this world, even such great persons as 
kings &c., who are said to be Satva-safikalpas (those whose wishes 
are never frustrated but ever accomplished), have to exert in order 
to have their wishes realised. Therefore, the Muktas meet with 
their relatives by willing, accompanied by some effort to get the will 
realised. 

(SiddMnta ).—This opinion is refuted in the next sulra. 

SOTRA IV. 4. 8. 

II $ I 91 c; || 

'S’ 

Sankalpad, by the will, tr-r, Eva, indeed, h?, Tat, about it. 3%:, 
S^rutefc. there being a scriptural statement. 

8. (The Muktas meet their relatives and the rest) 
by their mere will; because of the text of the 8ru.ti,—545, 
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COMMENTARY. *> 

The Mukta meets his relatives and the rest by his mere will. Why ? 
Because the Revelation says so. For in the same Chh. Up. in a previous 
passage (VIII. 2. 1) the Scripture says:— 

u * ii 


“Thus he who desires the world of the fathers, by his mere will, 
the fathers come to receive him, and having obtained the woild of the 
fathers, he is happy.” 

Thus this previous passage shows that the meeting with relatives, 
Ac., takes place by mere will, and by no other effort. If any other effort 
was also necessary,tlien the particle “Eva,” “mere,” would become useless. 
Though there was similarly the word ‘ Eva ’ in the description of the soul 
as “mere mass of intelligence” (ST^TR^T*W)> yet there we added the 
eight qualities, because of the complementary text of the Prajapati’s 
declaration. But there is no such complementary passage with regard 
to Satya-safikalpa, which would require us to hold that some other 
attributes must be added here also; and that the will does not accomplish 
itself, but requires something else. 

But this kind of Mukti, in which one’s own expansion of power 
is the predominant element, is not liked by those who are the true servants 
of the Lord, and have tasted the sweets of service. They look down 
upon this sort of Mukti. This explains also those texts which deprecate 
such Mukti. 


Adhikarana VI.—The Mukta is under the control 
of no one, hut the Lord. 

Now, though the Mukta is one whose wish is ever true (Satya-aafi- 
kalpai, yet he is dependent on the Lord and on the Lord alone. The 
author shows this fact in the next sutra. 

(Doub ).—Is the Mukta under the governance of anyone other than 
the Supreme Person or not? 

(Pilrvapakm ').—He is under the governance of Beings other than 
the Supreme Person. Just as the roan who goes to the palace of a* 
king comes under the control of the officials of the king, so also the 
Mukta who has entered the borne of the Lord, comes under the jurisdic¬ 
tion of the companions of the Lord. 

(Siddhanta ).—This view is set aside in the next sutra. 
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sOTRA IV. 4. 9. 

’SETrn^sr ^R^TrwfrT: II $ I « I i u 

3T*j: Atah, for this reason, Eva, indeed. ^ Cha, and. 
Ananya-adhipatih, having no other master (except God). 

9. And for this reason, indeed, he has no other 
Master.—546. 


COMMENTARY. 

“For this reason,” namely, because of the manifestation in the 
Freed Soul, of the attributes of True-Resolve, &c., through the grace of 
the Supreme Peison, the Mukta has no master over him. That is to say, 
he has no ruler over him except the Supreme Person Himself. He shines 
forth and sports about, dependent on the Supreme alone. Were he 
under the control of any other person, then his case would not differ 
from one being in the bondage of the Samsara, though that bondage may 
be of a.different sort. Though the True-Resolve possessed by the Mukta 
Jiva is the essential nature of the Soul, yet it has become manifest owing 
to his meditation on the Supreme Person. Hence He out of compassion 
constantly gives joy to His protege-joy which is endless and infinite. 
That the Lord gives joy to the Freed will be shown further on under 
Sfttra IV. 4. 20. and the rest. The Mukta also is equally happy in getting 
the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The Jiva being a portion (armfa) of the Lord, his agency 
and enjoyment all depend upon the Lord. This has already been shown 

previously. . 

The sutra is explained in another way also by some. Tor tins 

reason,” namely, because be becomes a Satya-Safikalpa, one whose 
wishes spontaneously realise themselves, the Mukta “has no other master,” 
is not under the law, rises above all commands and prohibitions of 
Sastras. Were he still under the rule of the law, his trueness of resolve 
would become obstructed thereby. [No one who is under the law, can 
be said to have a Free-Will or Satya-Sa/ikalpa]. 


Adhikarana VII. 

Now the author shows that the Mukta gets a new Divine body. 
(Doubt ).—There arises the following doubt. Has the Mukta who 
lS approached the Highest Light got any body, or has he not ? Or has he 
body whenever he desires to have one ? Or can he not get any body ? 
\Purvapah$a). —On this point, the author first gives the opinion 

Badari. ' ~ 
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S&TRA. IV. 4. 10. 4 

srrrfruf ires M s i \° ii 

Abhdvc, as regards the absence. Badari^, B&dar'i. 3TT$ Aha, 

says, Hi, because {of the Chh&ndogya, VJ1I. 12. 1). q*pgr Evam, thus. 

10. Badari (opines that the Mukta Jiva) has no body, 
because Jthus the Scripture declares.—547. 

COMMENTARY. 

Badari holds that there is an absence of body with regard to the 
freed. The body is always the outcome of one’s good or bad or mixed 
Karmas. It is Adrista-made. In the state of Release, all Karmas being 
destroyed, there exists no Adrista, so there is no possibility of the 
origination of a body. Why? Because the Scripture declares thus: 
because the text of the Chhandogya, VIII. 12. 1, says so. 

I ftniTfSrcnwri g I srg: qnr 

*r ftrsrfir% ii \ n grar- 

i ^ Tg ^ n^T^T^n^rg^tPT q*i siHlrc'i#rar qbr irii qg- 

3^; grsr qqfcr ^nrrrrf^rr src- 

st^twt gts mm gg>; ii ^ u 

“ Maghavat, this body is mortal and always held by death. It is the abode of that 
Self which is immortal and without body.^ When in the body the Self is held by 
pleasure and pain. So long as he is in the body, he cannot get free from pleasure and 
pain. But when he is free of the body, then neither pleasure nor pain touches him. 

“ The wind is without body, the cloud, lightning and thunder are without body. 
Now as these, arising from this heavenly ether (space), appear in their own form, as 
soon as they have approached the Highest Light. 

“ Thus does that serene being, arising from this body, appear in its own form as 
soon as it has approached the Highest Light. He is the highest person (Uttam Purusha.) 
He moves about there laughing (or eating), playing and rejoicing (in his mind), be it 
with women, carriages, or relatives, never minding that body into which he was born. 

The above passage in. the first V’erse shows that wherever there 
is a body, there must be pain. It, therefore, says further on “ when 
the soul goes out of the body” See., then it is above all pain, &c. Thus 
the Chhandogya Up. clearly says that the soul in the state of Mukti is 
bodiless. 

The Bhagavata Purana also says :— 

“ The dwellers of the city of Vaikuntha, devoid of life-breaths, sense-organs and 
body/* 

This is the opinion of the sage Badari. The author next quotes 
the opinion of Jaimini. • 
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SUTRA XV. 4. 11. 

wrf iH u $ i $ i u 

Aha, says, nj Hi, because qq* Evam, thus IfpTRT : Jaiminih, Jaimiiii. 
Vikalpa, option. Amananat, by thinking about : mentioning. 

11. Jaimini holds that, because the Scripture declares 


thus, therefore the Mukta has a body, as the passage declar¬ 
ing the optional possession of many bodies.—548. 

COMMENTARY. 


Jaimini holds the view that the Mukta has a body. Why ? Because 
of the declaration of option in the scripture. In the Chh. Up., VII. 20. 2, 
where the Bliuma Vidya is described, there is the following : 

^ qJRfrT * ^FT ^TrT f S^cTTSft 5 TOP TOlfa 

snfo ?fcr vr^fcf fan qssrsn nn«n 3^* 

5i?f ^ 5[5T ^rf^rmr ^ fr&srfb 11 R w 

“There is this verse, ‘ The Released does not see death, nor illness, nor pain. The 
Released sees everything and obtains everything everywhere. 

“He is one, ho becomes three, he becomes five, ho becomes seven.be becomes nine, 
then again he is called the eleventh,and hundred and ten and one thousand and twenty. 

The above shows that the soul cau assume various bodies simul¬ 
taneously, and as the soul is atomic in its essential form, its becoming 
many can be only by its assuming diverse bodies. 

Nor can it be said that the above description of the Chh. Up. is 
not a fact, but an Arthavada. Because the description comes under the 
topic of Release, and is a hare statement of truth, not a figurative expres¬ 
sion. This being so, the statement of the Chh. Up. (Vfll. 12. 1) regard¬ 
ing the soul being bodiless, in the state of Mukti, means that it has no 
body dependent upon Adrista or Karinas. That the soul has a body, 
not of Prakritik matter but of celestial essence, is proved by the Sinriti 
text also: Vasanti yatra purusah sarve Vaikuntha murtayah, “where 
dwell released souls, all having celestial bodies (Vaikuntha Murti).” 

Now the author gives his own opinion in contradistinction to that 
of Badari and Jaimini. 

SOTRA. IV. 4.12. 

^r^TS-T: n s \ % i R tt 

5 T 5 HT Dvadasa, twelve, Ahavat, like days ; just as the twelve days 

sacrifice. Ubhayavidham, of both kinds. 313TW!J : B^darayanah, BddarA- 

yana (thinks), srcr Atah for this very reason. 

12. For this reason, Badarayana holds that Muktas 
are of both kinds (they are both bodiless and have bodies), 
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just as the twelve days ’ sacrifice (is both an Ahma and a 
Sattra).—539. 


COMMENTARY. 


“ For this reason,” because the Mukta is one whose wish becomes 
spontaneously realised ; therefore, the lord Badarayana opines that the 
Mukta lias both these naturesbecause the Scripture describes him in" 
both these ways. In other words he maintains that the Mukta is both 
bodiless as well as has a body. It is like the twelve days’ sacrifice which, 
becomes a sattra on the wish of the Yajamana, when it is looked upon 
as a sacrifice having many Yajamanas, and becomes an Ahina when it 
is looked upon as having a single Yajamana. As this Dvadarfaha cere¬ 
mony becomes a Sattra, or an Ahina on the mere will of the Yajamana 
(whether he joins others with him or not), so these Mukta souls have a 
body or have not a body, on their mere will. The real truth is this 
that the Muktas, through the force of Brahma-vidya, have torn off all 
corporal vestures, and have become Satya-saAkalpas or beings whos mere 
will is action. Of these Muktas, there is a class who wish to have a 
body aud they assume a body by the force of their mere will. And 
with regard to these is the verse of the Chh. Up. (VII. 26. 2) “ he be¬ 
comes one, he becomes three, he becomes five,” etc. But those who have 
no desire to assume a body, do not get a body, and with regard to 
them the verse, VIII. 12. 1. of the Chh. Up. becomes appropriate, 
and it is said that he is without a body. 

Those Muktas, who through their celestial bodies (the Brahmic 
bodies) always wish to carry out the will of the Supreme Brahman, 
manifest in their acts the Chit Sakti of the Lord, aud with that sfakti 
they work simultaneously in different places. The Muktas always 
possess this Chit Sakti, and always follow the will of the Lord. 

In the Bji. Ar. (II. 4. 14) it is said :— 

** ft terfaswwfr crl^rc w* ^ 

* w$m q> fosrnrtaT^ 11 11 

“ For when there is as it were duality, then one sees the other, one smells the other, 
one hears the other, one salutes the other, one perceives the other, one knows the other* 
but when the Self only becomes ail this for the Mukta, how should he smell another* 
how should he see another, how should he hear another, how should he salute snoth ' 
how should he perceive another, how should he know another ? ” 

The above verse shows that when, in the state of Mukti, the Su¬ 
preme Self lias become the direct worker through the Mukta Jlva, when 
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Hari pervades the Mukta Jiva, with his form of bliss, intelligence and 
all-pervadingtiess, arid when He has become, as it were, all the sense- 
organs of the Mukta Jiva, his eyes, ears, etc., then how should such 
a Mukta Jiva see another, and with what he should see another, etc. 
Verily through the energy of Hari Himself, lie sees Hari, through the 
sense-organs which themselves are Hari. Thus the Mukta sees Hari with 
the organs which are Hari and the life-energy which is Hari. Hence the 
Sruti says “when the Self only has become all this for the Mukta, how 
should he smell another, how should he see another, how should he hear 
another,” etc. 

This idea is more explicitly expressed in the $ruti of the Madh- 
yandinayanas which is to the following effect. 

qr qrr a&ift s f? Vflprflr snsnur 

That Brahmamstha putting off this mortal body, and having reached Brahman, sees 
through Brahman, hears through Brahman, yea perceives everything through Brahman. 

The Smriti also says the same:—“where dwell these spirits all of 
them having celestial bodies.’’ 

This Sahkalpa or will, which blooms out in the Mukta, is to be cul¬ 
tivated from the very time of his earliest practice, and must be understood 
to be the same will, which he was cultivating during his period of Sadhana. 
Because the Sruti says “Yatha kratuh,” “ as a man wills in this life, so he 
gets in the next-” In fact, the Mukta even before he gets the state of 
Mukti, has been constantly willing “May 1 walk through the feet of Visnu, 
or rather 1 am walking through the feet of Visnu, J am seeing through the 
eyes of Visnu, ” etc. Since this had been his aspiration, even before 
Mukti, it becomes realised in the state of Mukti. 


Adhikarana VIII.—The Mukta enjoys objects 
is not quiescent. 

In the preceding Sutras have been described the attributes which 
the Mukta possesses, in order to enjoy heavenly blessings, and his getting 
a divine body through which he enjoys them. That there are enjoy¬ 
ments to be experienced in Mukti, we find established by texts like the 
following of the Tait. Up. (II. 1. 1):— 

^hjjt i 

“He enjoys all objects of desire along with Brahman.” 

Now the author mentions that this enjoyment may be problematic 
and. hence arises the following doubt. 
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(Doubt).—Is it possible that a Mukta may, have enjoyments or is it 
not possible ? 

(PArvapak$a ).—The Purvapaksin maintains, that since the Mukta is 
devoid of body and sense-organs, it is not possible for him to enjoy any 
object. If it be said that being a Yogin, he has the creative power of 
making a body for himself in order to enjoy objects, to this we reply, 
that being full of divine ecstacy and bliss, he will have no hankering for 
sensations, and will not create* a body to enjoy external objects. The 
Mukta, therefore, does not enjoy objects of desire. 

(Siddhanta ).—This view is set aside in the next sutra. 

SUTRA IV. 4. 18. 

II 3 l « \ \\ I 

?T3 Tann, of the body. Abhave, in the absence. Sandhyavad 

just as in a dream, Sandhya means dream. Upapatteh, it being possible. 

13. Even in the absence of a body, the Mukta enjoys 
objects, as in state ot dream ; because of the reasonableness 
of such enjoyments.—550. 

COMMENTARY; 

The enjoyment is not impossible, even in the absence of a (self- 
created) body. As in the condition of dream (where the objects of enjoy¬ 
ment and the subtle bodies through which those objects are enjoyed are 
cieated by the Lord Himself), so in the state of Mukti; (though the Mukta 
may not desire any such enjoyment, the Lord out of His fullness bestows 
such enjoyments on him). Therefore, as in a dream, where there is no 
body, but still enjoyment, so in the state of Mukti, there is enjoyment even 
without the body, 

Of course, when the Mukta creates a body, then his enjoyment is 
more full and intense. As is mentioned in the next sutra. 

S0TRA IY. 4. 14. 

HR II 8 I 2 I 13 I) 

Bhave, in the existence of (the body), srmf? Jagradvat, just as in the 
waking state. 

14. When there is a body (then the enjoyment is 
more intense) as in the waking state,—551. 

COMMENTARY. 

Whenthere is a body, then the enjoyment is, of course, as full as in 
the waking state. As to the objection of the Purvapaksin, that the objects 
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of enjoymenf have no attraction for the Mukta, it is perfectly correct. But 
as these objects, like sentiments arising on the experiencing of a work of 
true art, are looked upon by the Mukta as gifts of God, his Prasdda, 
he does not discard them, but on the contrary accepts them eagerly 
Hence the objection is not valid. As the Lord Hart Himself is ever full 
and self-satisfied, yet enjoys the offerings made to Him by His devotees 
m order to satisfy the wish of His devotees; and the desire for enjoyment 
of the Lord is but a response to the wish of His devotees; so there arises a 
c esire in the Mukta even, to enjoy the objects of desire as the sacred gift 
o t e >j i as His Prasada ; and this is indeed notan ordinary desire but 
Hhakti. And it should be so understood. 


Adhikarana IX.—The Muhta is Omniscient. 

The author now shows that the Mukta is omniscient. 

(f'Vyai/a).—rn the Ohh. Up. (VH. 26. 2, see sutra IV. 4, If. 1.) We 
have the following :— 

,, • * rh , Q r t eIeasQcl soul doas “ ofc sea death, nor illness, nor pain. The released sees every- 

thing and obtains everything, everywhere." 

This shows that the released has knowledge of every object. 

(Doubt). Is it possible that the released should possess such omnisci¬ 
ence or is it not ? 

(Pdnyapakta,). —The Pdrvapakijin maintains that the released soul has 
no omniscience, because the scripture says that it is embraced by the 
Prajna Self, Bri. Ar. (IV. 3. 21). 

tT^r wr^qrcRrsflrq^ ?T?T»:irfsrcrtrr f^rtrr ^rqfrsq^l- 

* *nw* far** *f*rc&* fcrnr p*? srr^srqftsqr&r * ^nr' ft?** 

*1*1* *scr ^^T^mfrrHfTrfrr^rtTRfrrR^ w h 

“This indeed is his (true) form, free from desires, free from evil, free from 
fear. Now as a man, when embraced by a beloved wife, knows nothing that is 
without, nothing that is within, thus this person, when embraced by the intelligent 
(Prfijna) Self, knows nothing that is without, nothing that is within. This indeed is his 
(true) form in which his wishes are fulfilled, in which the Self (only) is his wish, in which 
no wish is felt, free from any sorrow. '** 

( Siddhanta ).—This view is set aside in the next sutra. 

sOTRA IV. 4. 15 . 


srfm^srr^rff n 9 i 9 i * * u 

Pradfpavat, just as in the case of a lamp. Ave&th, entering. 

<1*11 Tailed, thus, Hi, because, 33fefT<T Dar^ayati, declares (the scripture). 
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15. The pervasion (of the soul of the Mukta ,in every 
object, and his thus knowing every object), is like that of a 
lamp ; because the scripture declares it to be so.—552. 

COMMENTARY 


As a lamp, though remaining in one place, enters into many places 
through its rays, so the Mukta enters into many objects through the 
spreading out of its Prajna (the aura of consciousness). To this effect is 
the §ruti of tlieSvetMvatara. Up. (IV. 18). 

f^rr * nM esr crafts* ** i cr^r 
asr ^ 5^# ll U u 

“ When the light has risen, there is no clay, no night, neither existence nor non¬ 
existence, biva the blessed alone is there. Tiat is the eternal, the adorable light of 
Savitri,and the ancient wisdom of tha Jiva (Prajna) proceeded from That (Lord Hari).” 

The above shows that “ tasmat,”—'“from Him/’ from the Lord Hari, - 
the ancient wisdom of the Jiva, so long under obscuration, spreads forth 
then. 

Says an objector : It is not reasonable to bold that the Jiva becomes 
omniscient in the state of Mukti. The Br. Up. (IV. 3. 21 ante) says the Jiva 
is then in the embrace of the Lord and is unconscious of every discrete 
knowledge. The next sfitra gives a reply to this objection, and explains 
that verse. 


SfJTRA IV. 4. 16. 

n 3 i ^ i H n 

SvApyaya, deep sleep. Sampattyoh, and union : the death- 

swoon. The moment just before the departure of soul from the body is called 
Sampatti. Anyatara, either, any one of the two. Apeksyam, to 

be referred, having regard to, qrftsfcP? Aviskritam, manifest: declared, fg Hi, 
because. 

16. (That verse of the Br. Up., IV. 3. 21) refers to 
either the state of deep sleep or to the state of death swoon 
(it does not refer to the condition of the Mukta); because the 
scripture has made it clear.—553. 

COMMENTARY. 

The above Br. Up. text is not enough to prohibit the possession of 
discrete consciousness by the Mukta, because it has reference either to the 
condition of deep sleep or of death swoon. In the Clihandogya Up. (VI. 8. 
1) the word Svapiti is thus explained Svam apito bhavati tasmM enam 
Svapiti ity ftcbaksate : svam hy apito bhavati; “ He has reached the Self 
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(sva), therefore, they say Svapiti (he sleeps), because he has gone to his self 
(Sva).” Further in the same section (Vf. 8. 6) it says “ when the man 
departs, speech merges in the mind, the mind in breath, &c.” Thus the 
scripture describes the states of deep sleep and death (Sampatti) as states 
of unconsciousness. On the other hand, it reveals the state of Mukti as 
that of all-knowledge. In the same ChMndogya Up. (VIII. II. 1.) Indra 
addressing Praj&pati thus deprecates the condition of deep sleep :—“In 
truth he thus does not know himself that he is I, nor does he know any¬ 
thing exists. He is gone, as if to utter annihilation. I see no good in this.” 
Thus showing the utter unconseiousuess of the Jiva in deep sleep, the 
same Sruti, in the speech of Prajapati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most vivid consciousness, in these words 
(VIII. 12. 5.):—“He, the Self, seeing these pleasures through his divine 
eye, i.e., the mind, rejoices. The Devas who are in the world of Brahman 
meditate on that. Therefore all worlds belong to them and all desires. 

Thus the Chhandogya Up. clearly draws a distinction between the 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti which is a state of exalted consciousness. The word 4 annihilation 
used in the above means * non-perceptiou of any object. ’ 

Thus it is proved that the released soul is Omniscient. 


Adhikarana X.—But the Mukta cannot create a world . 

In the Chh. Up. we have the following (VIII. 1. 6.):— 

w \ ii 

“ Those who depart from hence without having discovered the Self and those true 
desires, for them there is no freedom in all the worlds. But those who depart from hence, 
after having discovered the Self and those true desires, for them there is freedom in all the 
worlds. ’ ’ 

As an example of Kamaoharya or freedom in all the worlds, the same 
(Jpanisad mentions (VIIL 2. 1, &c) :— 

sr fai&rfra>T&r 

11 \ »i sro m&v *rg- 

^fgf^cr srqsft II R II 

“Thus he who desires the world of the fathers, by his mere will the fathers come to 
receive him, and having obtained the world of the fathers, he is happy. ” 

t* And he who desires the world of the mothers, by his mere will thO mothers come to 
recoivo him, and having obtained the world of the mothers, he is happy.” 
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(Doubt ).—Here arises the doubt, does the released soul . become the 
world-creator or not ? 


(Pttrvapaksa). - Since the Mukta has reached the highest equality 
with the Lord (Mundaka Up., III. 1* 3), and since the scriptures mention 
that the Mukta has the power of realising all his thoughts (Sattya-safikalpa), 
he must have the power also of creating the universe. 

(Siddhanta .)—This view is set aside in the next sutm. 


SUTRA IY. 4. 17. 


* i« i w « 

Jagad, world. Vyftp&ra, energy, creation, Varjyam, 

without, excepted. Prakaran&t, from the subject-matter. 

Asaunihitatvat, on account of non-proximity. 


17. (The Mukta has all powers) with the exception 
of creating the universe ; because the context and the non¬ 
proximity (debar any other view).—554. 

COMMENTARY. 

The Mukta no doubt creates the Pitjiloka and Matriloka, etc., as we 
learn from the Chh. Up. (VIII. 2. 1. &c); but his creation has this limi¬ 
tation, that it is'a local creation only, different from the creation of the 
Supreme Brahman, who creates the whole universe, consisting of spirit and 
matter, sustains it and dissolves it back into Himself. This power belongs 
to Brahman alone and to no Mukta Jlva, as we find from the Tait. Up. 
(III! 1.1.) 

srrefo: u srew u snffff a#fh it dcFat- 

srr^ n 5^ sun tisj: siRfafcr ii trera n *Tcfr ar surft 

it srrrrrib ii it it srf&ife ii 


“Bhrigu Yaruiu went to his father Yamna, saying: “Sir, teach rae Brahman.” Ho 
told him this, viz., Food, breath, the eye, the ear, mind, speech. 

“Then he said again to him : ‘ That from whence these beings are born, that by which 
when born, they live, that into which they enter at their death, try to know that. That 
is Brahman.” 

With the exception of Jagatvyapara, the released soul has every 
other power. How do we know this? From the leading subject-matter 
and from non-proximity. The leading subject-matter in the above passage 
of the Taitt. Up., is Supreme Brahman. The son asks his father to teach 
him Brahman, and the father defines Brahman as “ that from whence 
these beings are born, etc.” The topic there is of Brahman and not the 
released soul. Nor can the released soul, by any method of attraction and 
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imitation, get this power of world creation. In fact, that Upanisad in II. 6, 
1, expi-essly says:— 

ii ^ 11 nfe agj % ^5 sf 11 

?TcH 11 

“He-who knows Brahman as non-existing, becomes himself non-existing. He who 
knows the Brahman as existing, him we know himself as existing.’’ 

Moreover, the Mukta being not the subject matter under discussion 
in the immediate proximity of the Tait. verse, he cannot be said to acquire 
this power of world-creation by any means. If it were otherwise, then the 
author- of the sutra would not have defined Brahman as he does in I. 1. 2, 
as the Creator of the universe, for all definitions presuppose some special 
individual attributes. 

Moreover, if every Mukta became a God, with the god-like power of 
creation, then there would be many gods in this universe, and instead of 
this being a cosmos, it would be a chaos. Therefore, the Mukta is not 
equal to God, and has not the power of world-creation. 

Says an objector, but Taitt. Up. and Chli. Up. both declare that a 
released soul becomes the object of adoration to the Devas even, and since 
they teach that he possesses such lordliness, it is natural to suppose that 
lie has the power of world-creation. Thus Taitt. Up., 1. 5.3, says:—• 
Sarve asmai deva balim avahanti, “(all Devas bring offerings to him.)” 
So also the Chh. Up., 7. 25. 2, says. Sa svarad bhavati tasya sarvesu 
lokesu kamacharo bhavati.” (He becomes a self-ruler, he moves in all the 
worlds according to his wishes.) 

This objection is raised in the first half of the next Sutra, and 
answered therein in the next half. 

Sf!TRA IV. 4. 18. 

# 

Pratyakga, direct. Upadesat, on account of (direct) teaching. 

9 f Na, not. {ft iti, so. Chet, if. Na not. ^rf^rK^ Adhik&rika, those 
entrusted with the special function, a world-ruler, office-bearer, like Brahma, &c. 

Manclalasya, spheres of those abiding in the spheres, of those 
entrusted with the special functions. Ukteh, on account of the statements. 

18. If it be objected that this is not so, because there 
is direct scriptural teaching (to the effect that a Mukta be¬ 
comes a world-creator), we reply, it is not so: because those 
texts declare (that the Mukta enjoys pleasures) in the spheres 
of world-rulers.—555. 





Blifaya.'] 

——- 
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COMMENTARY. 

If an objector say “the Sruti itself directly teaches that the Mukta 
can create a world ; and so it is not proper to deny to him the power of 
world-creation, we reply to him thus "The texts are wrongly interpreted 
by you. Ibey refer to the power of every Mukta, to go to the spheres of 
cosmic rulers like Brahma and the rest: and there enjoy all the pleasures 
of those spheres, through the kind permission of the Supreme Ruler.” 
Ihus the Mulctas, like the Ivutnaras, Narada and the rest, have unobstruct¬ 
ed power of movement in every sphere, and this is what is meant by the 
word “Kamachara,” "freedom of movement.” The rulers of those spheres 
moreover, honor such august visitors, with all reverential offerings; and 
this is what is meant by the phrase “ sarve deva balim asmai avail anti ” 
—all Devas bring offerings to him. Those two texts are not an authority 
for holding that a Mukta can be a world-creator. They merely show that 
a Mukta participates, through the most merciful kindness of the Lord, 
in all enjoyments to be found in those phenomenal spheres which declare 
His glory. 

bays an objector if a Mukta enjoys all the pleasures to be found 
in the various worlds of phenomena, then he is no higher than an 
ordinary world-current-driven soul (Sarnsari Jlva), for all phenomenal 
pleasures have an end. The next sutra answers this objection. 

sffTRA IV. 4. 19. 


^ II 2 | $ [ \\ \\ 

f%*rr Vik&ra, in the wordly life : the changing. Avarti, not exist¬ 

ing : Vikara-avarti= Brahman,, that in which change does not exist, w Cha 
and. uur hath a, of that kind. Hi, because. Rura? Sthitim, abiding,’ 
position. Alia, says. 

19. (The Mukta ever abides in) That who is 
changeless, because the S'ruti also has declared such abid¬ 
ing.—556. 

COMMENTARY. 

“ The changing ” is this world of phenomena, for it is. the six-fold 
modification, which every being in this world undergoes. That which does 
not exist in the changing is called Vikara-avarti. It is the changeless 
Brahman and the abode of Brahman, which also possesses all the attributes 
of Brahman. The Mukta dwells in all spheres, fully knowing all the laws 
that govern those spheres, and all the attributes and nature of the Lord 
who has created those spheres, Through the might of his Vidya, he 
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knows both ,the nature and the attributes of the Lord, free from the two¬ 
fold covering. Thus the dwelling of the Mukta in these spheres, differs 
from the dwelling of the Sainsari Jivas in them. “The Sruti also has 
declared such abiding.” Thus the Kath. Up., Y. 1. declares :— 

* u * prefer fa^sar flrg^cr 

ccefs ii * n 

There is a town with eleven gates belonging to the unborn Brahman, whose thoughts 
are never crooked. He who meditates on Him (in the lotus of the heart) grieves no 
more, and being liberated (from Avicly6 which covers the essential nature of Branman) 
becomes free (from the Maya which veils the attributes cf the Lord.) This is that. 

The above verse shows that the sage becomes free from the two-fold 
veils and being then free, he comes face to face with the Lord, and 
ever remains enjoying the highest end of man. 

This covering or veil is really no covering on the face of the 
Lord : it is like the clouds covering the sun. As a matter of fact, the 
clouds do not cover the sun, but it is from the point of view of the 
observer on earth that the clouds appear to cover the sun. Similarly, 
these two coverings of the Lord (the Swarfipa Avarika and the Guna 
Avarika) are not real coverings, existing in Brahman, but veils existing 
between the Jiva and Brahman, and existing in the vision of the Jlva 
alone and not in Brahman. 

This we find clearly stated in the Bhagawata Parana 

i faftrigd r wnsfofcrgf&n h 

The men of perverse intellect deluded by this Maya of the Lord, 
which stands shamelessly within the scope of their vision (putting a veil 
on it) mistakenly assert this is “ mine ” this is “ 1.” 

For as the cloud cannot really cover the sun, so this shameless 
Maya cannot cover the Lord, hut only throws a glamour on the vision of 
the befooled man. 

Says an objector Since the highest end of man is to realise the 
essential nature of the soul, as intelligence>nd bliss, and as possessing 
the attributes of true resolve (Satya Safikalpa) and the rest, where is the 
necessity of making further efforts to know God ? To know the Self is 
enough. 

This objection is answered in the next sfitra. 

StTRA IV. 4. 20. 

it m a i ii 

Dansayatab, they both show. ^ Cba, and. Evam, thus 

ST?T^, Fratyaksa, direct knowledge: Sruti* Anumane, and inference: 

Smpti. 
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The Revelation and Tradition also show it thus. 


- 557 . 


COMMENTARY. 

Though the Mukta Jlva is as described above (namely, is intelli¬ 
gence, bliss, will-power, &c.), yet in its own nature it is not endowed 
with infinite bliss (or infinite knowledge, &c.) : because it is atomic in 
size. (It is by its falling into the infinite ocean) of Brahman, that it 
acquires measureless bliss. This is shown both by the Revelation as 
well as by Tradition. Thus the Taitt. Up., II. 7, Rasam hy eva ayam 
labdhva anandi bhavati: “ indeed by getting this Flavour, he becomes 
blessed.” So also in the Gitfi, XIV. 27:— 

HgPilT srfel I 

WSRTCS ^ ST^I ^ II Rtf II 

Pop I am the abode of the Eternal, and of the indestructible nectar of immortality, 
of immemorial righteousness, and of unending bliss. 

The word i Cha ’ in the sfitra indicates that we may also apply the 
analogical reasoning here. As a poor man becomes rich when he takes 
refuge with a rich person and becomes his favourite, so the Jlva essentially 
atomic, becomes infinite through the infinity of the Lord. 

But, says an objector : Does not the following text show that the 
Eteleased gets the highest similarity with God ? And if the Released is 
similar to God, it is by virtue of his own self that he becomes god-like, 
what is the necessity of a God then ? The following verse of the Mund. 
Up., III. 1. 3, shows this similarity :— 

tot UTwrg^cr u \ it 

“ When the seer sees the brilliant maker and Lord of the would as the Person in 
whom Brahma has his source, then he becomes wise, and shaking off good and evil, he 
reaches the highest similarity , froe from passions." 

(Objection ). No doubt, the soul is spoken of as atomic , but that is 
merely a figure of speech, in order to facilitate the understanding of it. 
The Buddhi is atomic and its attribute is wrongly ascribed to the Jlva 
who is really Vibhu or all-pervading. 

This objection is answered in the next sGtra. 

SOTRA. IV. 4. 21. 

^ u tn 8 i n 

Bhoga, enjoyment, m*, Mdtra, only, srrwj, Samya, eqality. 
xJiiga , on account of indication, •sf Cha, only. Na, not. This word is to 
be read into tne aphorism by drawing it from IV. 4 . 18 . 
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21. The similarity of the Jiva with Brahman is in the 
matter of enjoyment only : because of the indication of the 
Srftti.—558. 

COMMENTARY. 

Tlie word Cha “ and ” has the force of only here. The word ‘ not ’ 
is to he read into the Sutra, from Sutra IV. 4. 18 : and though its Anuvritti 
was not current in the two sutras immediately following it, it is current in 
it, by the maxim of “ frog-jump.” The Taitt. Up., II. 1.1. “ He reaches all 
objects of desires together with (saha> the all-knowing Brahman,” indi¬ 
cates that the Mukta is equal to God in matters of enjoyment only : 
because from the indicatory hint given there, the sense of the passage 
is not that the Mukta is essentially and absolutely equal to the Lord. 

In a previous sfitra (II. 3. 19, p. 355) it has been proved that the 
soul is really and not metaphorically atomic, and so this objection that 
the soul is all-pervading has already been answered. 

In that sfitra, the essential form of soul is determined, in the present 
sutra, the author of the treatise shows that the Jiva and Brahman have 
equality only in the matter of enjoyment, but they are different in their 
essential nature—the one is atomic, the other is all-pervading, &c. This 
inequality, moreover, is real and not fictitious. 

AdUkarana XI— The Mykta is eternally free and 

never returns. 

Now the author commences the topic that the Mukta is every¬ 
where in the proximity of Brahman. 

(Vi$aya).— All the texts describing the attainment of the world of 
the Lord by the free, are Visaya texts here. 

(Doubt). —There arises this doubt. Is this Mukti, which consists 
in reaching the Lord, permanent or temporal ? 

(P&rvapalc*a).— Since this release consists in reaching a particular 
world or Loka, and there is no distinction between Lokas, so far as their 
phenomenal nature is concerned, whether it be Svarga-Loka or Vaikuntha- 
loka; and from every Loka there is a possibility of fall; so the Mukti is 
not eternal. 

(Siddhanta).- —This view is refuted in the next sutra. 

SfJTRA IV. 4. 22. 

STCTffo: II 2 I s m II 

=SHTgfrr:, Anavrittib, no return, *rssrar, &ibdat, on account of the scrip¬ 
tural statement. 3rstT?fvr:, Anavrittib, no return. SabcJat, on account of 

the scriptural statement, 
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22 . There is no return (to Samsara for the Mukta) 
because of the word of God ; yea there is no return, because 
of the word of God.—559. 

COMMENTARY. 


He who lias reached Ihe world of the Lord, by devotion to Him, 
accompanied by a knowledge of His qualities, never comes back from it 
to Samsara. Why ? Because of the Word. Because there is this scrip¬ 
tural statement in the Cbhandogya Upanisad (IV. 15. 6):— 

asm ^ srfrrnsraRr 

5frsr&rT ii % u 

“ He leads them to Brahman. This is the path of the Devas, the path that leads 
to Brahman. Those who proceed on that path do not return to the life of man, yea, they 
do not return,” 

To the same effect is the following verse of the Chhandogya Up. 
(VIII. 15.1) : — 


H ^ 3HTT5ldct II * || 


?r sr gviuei&i * * gsrcr- 


He verily thus passing his life, attains on death, the world of 
Brahman, and never returns therefrom, yea, never returns therefrom. 

To the same point is the following Smj-iti text: — 

vngta spriFK i 

TOMlfer *TCRUR) Gfafef »TcfT: n ^ ii 

Having come to Me, these Mahatmas come not again to birth, the 
place of pain, non-eternal; they have gone to the highest bliss. 

wgfcr g * fkzfo ii n 

The worlds, beginning with the world of Brahma, they come and go, 
0 Arjuna’ hut he who cometh unto me, 0 Kaunteya, he knoweth birth no 
more. (Git5, XVill, 15, 16). 

Nor indeed can it be feared that the Supreme Lord, the blessed Hari, 
will ever wish to throw down from his world. His servant, the Mukta, 
or that the Mukta would ever wish to leave his Beloved. For has not 
the Lord said in the Gita (Vll. 17):—“ I am supremely dear to the wise 
and he is dear to me.” Or does not the Bhagavata Purana also say, 
“ Sadhavo hridayam mahyam sadlmnam hridayam tu aham,” “I ani the 
heart of the Sadhus, and the Sadhus are verily my heart.” Thus there is 
excess of reciprocal love between the two, leaving no room foi- any 
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such doubts, unworthy both of the Lord and His Devotee. Also in the 
Bh ,; igavata Purana, we have the following — 

3r nnnR faraftw i 

wf 5Hui jjrar: criJRri; n 

^THtWfT 35*: H j p g fa i 

frf^PqfilfST: bFVj: ^5HUT II 

Those who leaving aside wives!, sons, houses, lives and riches sought shelter in me, 
how can I allow tnj'self to desert them ? 

A clean-souled man never leaves the feet of &ri Krisna, just as a traveller who has 
reached his home after undergoing all sorts of trouble, does not leave it. 

llius, on the one hand, the Lord has the strong determination not to 
leave his devotees and, on the other hand, his devotees have an equally 
strong love for Him, which does not allow them to leave Him. 

To sum up, the Lord never abandons His own extremely beloved 
children, who are a fragment of his own essence, after having brought 
them to His home, and after having washed away their ignorance, which 
had caused them to turn their face from the Lord. More so when it is 
remembered that the promises of the Lord are ever true, that His resolu¬ 
tions are never frustrated, that He is an ocean of protecting kindness for 
all those who take shelter under Him, and that He is the Lord of all. Such 
a being will never renounce his devotees, who have abandoned everything. 

The Jiva also, on the other hand, whose quest was ever happiness, 
and who had constantly been deluded by a show of it in the shape of 
wives, children, etc., and who had passed innumerable lives in the pursuit 
of these false pleasures, will not leave that**infinity of tine joy and 
wisdom, the best friend and master, the most merciful, when he has found 
Him through the grace of the good teacher and through the arising of his 
good fortune. The soul, when it has once found its origin, never has 
any desire left for things other than the Lord and follows Him alone and 
never wishes to be away from Him. This is not a question for logical 
arguments, it is a matter learnt through the scriptures alone and must be 
so believed, whose sole authorities are the scriptures. 

The repetition of the sutra indicates that the book has come to an 

end. 

ftraR garcrcR ferarsc' 


The End. 
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iii. 2. 34, p. 496. 
iii. 4. 23, p. 636. 
s*t^: iii. 2. 2, p. 455. 

ii. 2. 7, p.234; iii. 4. 2, p. 614. 

3$: iii. 4. 1, p. 614. 

gssOT i. 2. 27, p. 97. 
wr ftp 1 iii. 3. 25, p. 541. 
wsrf^ra ii. 3. 29, p. 365. 
i iii. 2. 42, p. 504; iii. 3. 46, p. 580; 

iii. 3. 62, p. 606; iv. 1. 13, p. 692; 

iv. 1. 15, p. 696 ; iv. 4. 7, x->* 753. 
yw iii. 2. 30, p. 291 ; iii. 1. 25, p. 
" 449. 

ii. 2. 20, p. 299. 
swet: ii. 4. 12, p. 405. 

WR ii. 1. 26, p.363 ; ii. 4. 9, p. 401. 
Wi iii. 3 43, p. 574. 

iii. 3. 52, p. 592. 
imv ii. 3. 11, p. 341. 

Jiw iii 3. 8, p. 519. 

Jiiwn i. 2. 10, p. 76; i. 2. 24, p. 89 * 

i. 3, 6, p. 105 ; i. 4. 5, p. 168; 

iii. 3. 46,p. 580; iv. 4.3, p. 748; 

iv. 4. 17, p. 765. 

sra: iii. 2. 26, p. 487; iii. 2. 29, p. 
491. 

s^hot iii. 2. 15, p. 471. 

switch ii. 3. 44, p. 386 ; iii. 2, 25, p. 

487 ; iii. 2. 25, p. 497. 
ss»rrw iv. 2. 17, p. 719. 
s g^ OT iii.l. 18, p. 443. 
wm iii 2. 22, p. 482. * 
s$f?i: i. 4. 23, p. 204'. 
m iii. 3. 52, p, 592. 
jttto: i. 3. 28, p. 136 ; iii. 2. 24, p. 
486 ; iv. 4. 18, p. 766 ; iv. 4. 20, 
p. 768. 

sot iii. 3. 1, p, 511. 

Mf^cTO ii. 2. 19, p. 398. 

ii. 1. 3, p. 221. 

Sc^rw iii. 2. 12, p. 568. 
sfiriv. 2. 21, p. 274. 


sferOT iv. 4. 2, p. 746. 
srfmfrt iv. 3. 14, p. 139. 
sfmrr: i. 3. 27, p. 135. 
sf?rml iii. 1. 1, p. 426. 
sf&F§ iii. 4. 5, p. 675. 
sf^^ iii. 3* 57, p. 600. 
stostot i. 2. 27, p. 97. 
sfnfsa ii. 3. 40, p. 379. 

ii. ]. 7, p. 231. 

srafrOT i. 3. 38, p. 152; iii. 2. 31, p. 
492 ; iii. 2. 37, p. 498 ; iv. 2. 12, p. 
712. 

iii. 2. 22, p. 482. 
sf?i wn ii. 2. 22, p. 300.. 
sot? iv. 3. 15, p. 139. 
s<r& iv. 1. 4, p. 683. 

iii. 1. 6, p. 431. 
wt iii. 1. 5, p. 430 
sfira: iv. 3. 1, p. 727. 

iii. 3. 44, p. 576. 

iv. 4. 15, p. 762. 
sotot iii. 2. 14, p. 471. 
tow iii. 3. 12, p. 528. 

iii. 2. 8, p. 463. 
wot i. 3. 28, p. 136. 
wot: i. 3. 24, p. 131; iv. 2. 9, p. 711. 
sot ii. 3. 40, p. 379. 
s%ot iii. 3. 15, p. 531. 
sfar^HcOT ii 1. 32, p. 265* 
i. 2. 11, p. 77. 

sot i. 3. 37, p. 157 ; ii. 2. 2, p. 279. 
ot: i. 4. 6, p. 169 ; i. 4.. 18, p. 188 ; 

iii. 1. 1, p. 426. 
s^wot i. 3. 11, p. 120. 
wfffi: ii. 1. 21, p. 250; ii. 1. 26, p. 256. 
mn ii. 1.1, p. 215 ; ii. 1. 11, p. 235 ; 
ii. 3. 30, p. 367. 

ssot ii. 1. 1, p. 215 ; 8, p. 232. 

s% i. 2. 1, p. 70. 
sfi*T: i. 3. 17, p. 127. 
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sf^r i. 4. 20, p. 195; i. 4. 23, p. 204 ; 
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to ii. 4. 3, p. 395. 
to: i. 4. 5, p. 168. 

TOffi ii. 3. 27, p. 364. 

TOprfa i. 1.13, p. 38. 

to i. 1. 23, p, 51; i. 1. 28, p. 62; iii. 

1. 3, p. 428; iii. 4. 28, p. 641. 

TO-^rj i. 3. 4, p. 104. 
toto ii. 4. 15, p. 408. 
tot ii. 4. 1, p. 394. 
tot^st: i. 4. 12, p. 177. 

TOir^: ii: 1. 20, p. 248. 
to* iv, 2. 3, p. 705. 

ii. 3. 51, p. 391, 
mv: i, 2. 8, p. 74. 
ffarSrwcrrf^ iii. 3. 13, 529. 


iii. 4. 44, p. 664; iii. 4. 52, p. 678. 
iii. 2• 39, p. 503 j iii. 3* 43, p. 574, 
w iii. 3. 61, p. 605. 
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iii. 2. 5, p. 458. 
wm: iii. 3. 45, p. 576. 
totop* iii. 3. 50, p. 587. 
a#-fSnsrrar i. 1. 1, p. 6. 

ii. 3. 4, p. 333. 
sjfg iii. 2. 20, p. 478. 
srftf?! iii. 2. 22, p. 482. 
srsrefg iv. U 5, p. 684. 
an iii. 3. 22, p. 540. 

i 3. 26, p. 134; i. 3. 33, p. 
143; iii. 4. 19, p.632; iv. 3. 15, 
p. 739 ; iv. 4.7, p. 753; iv. 4. 12, p. 
758. 

q r $< T W gi iii. 4. 8, p. 620. 

iii. 1.12, p. 439 ; iv. 3. 7, p. 735 ; 

iv. 4.10, p. 757. 
to: iii. 3. 50, p. 587 
®rrR^: i. 2. 31, p! 100. 
atS?* iv. 4.5, p. 751. 
froro iii. 4. 6, p. 619. 


fro! iii. 4. 20, p. 633. 
fifc: iii. 4. 27, p 640. 

ii. 2. 10, p, 287 ; ii. 2. 45, 
p. 329. 

faro: ii. 3. 6 , p. 335. 

ii. 1 . 4, p. 224. 

iii. 4. 23, p. 636. 
m 4 ^ 32 , p . 645. 

^ssjq^TOTT^ i. 2 . 22 , p. 88 . 

TO^iii. 1 . 7, 432. 
tofto iii. 1. 4, p. 428. 
to: i. 3. 12, p. 120 ; ii. 2. 30, p. 311: 
iii. 3.56, p. 599 ; iii. 3. 63, p. 609; 
iii. 4. 22, p. 635. 

TOP^f i. 3. 33, p. 143 ; iii. 4. 42, p. 661. 
tot* l 3. 32, p. 143 ; i. 4. 11, p, 176; 

i. 4. 21, p. 196; ii. 1 . 9, p.. 235 ; 

ii. 2. 14, p. 293 ; iii. 3. 55, p, 598 ; 

iii. 4. 47, p. 669 ; iii. 4. 48, p. 753. 

ii. 3. 15, p. 348 ; ii. 3.28, 
p.365; iii. 3. 56, p. 599 ; iv. 2. 
19, p. 721. 

ii. 1. 15, p. 244; ii. 2. 44, p. 328; 

iv. 4. 14, p. 761. 

*i. 3. 1, p.103. 

** iii. 3. 36, p. 563. 
h** i. 2. 28, p. 98. 

i. 1. 26, p. 55. 
to iv. 2. 5, p. 707. 
to: iii. 3. 59, p. 603. 
to i. 3. 8 , p. 114. 
to iii. 2. 22, p. 482. 
hwto iii. 1. 2, p. 427 ; iii. 3. 45, p. 

576 ; iii. 3. 45, p. 595. 

5* i. 1. 17, p. 42 ; i. 1. 21, p. 47 ; 
i. 3. 45, p. 104 ; ii. 1. 22, p. 281; 
iii. 3. 37, p. 564; iii. 4. 32, p. 707. 

iii. 3. 8 , p. 54 ; i. 1. 27, p. 56 ; 
iii. 2. 12, p. 468; iii. 3. 2, p. 512 ; 
iii. 3. 26, p. 543 ; iii. 3. 60, p. 609. 












** ii. 1. 22 , p. 529. 

i- 2. 20, p. 86 ; i. 3. 42, p. 159. 
**5*: ii- 4.18, p. 411. 

*rwr ii. 1. 13, p. 238. 
ita iv. 4. 21, p. 769. 

ii. 2. 40, p. 325. 
iv. 1. 19, p. 702. 

%nii. 4. 21, p. 418. 
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iv. 4. 18, p. 766. 
toj: iv. 1 . 6 , p. 685. 

^3 i. 3. 31, p. 142. 

i, 4 . io, p . 173. 
iv. 2. 3, p. 705. 
iv. 2. 1 , p. 703. 
to!t ii. 3. 14, p. 345. 

’ww'm ii. 3. 42, p. 383. 

iii. 3. 58, p. 601. 

^ i- 3. 25, p. 132. 

’’pta’J ii- 4. 12, p. 405. 

^ ii. 2. 11, p. 290. 

i. 4. 7, p. 169. 

i. 3. 16, p. 126. 

ii. 3. 7, p. 336. 
tw i. 1. 15, p. 40. 
toi iv. 4. 21, p. 769. 

ii. 1 . 7, p. 231. 

iii. 3. 46, p. 580. 

iii. 2. 3, p. 456. 

ii. 4. 21, p. 418. 

3 *® i. 3. 2, p. 103 ; iv. 4. 2, p. 746. 

3 R* iii. 4. 52, p. 678. 

iv. 3. 11, p. 737. 

i. 1 . 31, p. 66 ; i. 4. 17, p. 

187. 

iii. 2.10, p. 465. 

?ffi ii. 4. 20, p. 414. 

’p’jwj iii. 3. 53, p. 593. 

Stns i. 1. 7, p. 25. 

iii. 4. 49, p, 670. 
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iii. 4. 26, p. 639. 
to i. 1. 2, p. 12. 

73 iv. 1. 11, p. 689. 

i. 4. 14, p. 180; ii. 1. 20, p. 248; 

ii. 3. 38, p. 374 ; iii. 1. 9, p. 436; 

iii. 4. 2, p. 614. 
tosrppi iii. 3 . 62, p. 606. 

TOJPst ii. 4. 21, p. 418. 

TOm iii. 3 . 63, p. 609. 

7?^ iv. 1 . 18, p. 702. 
to?i ii. 3. 28, p. 365; iv. 2. 19, 
p. 721. 

TOf iii. 3. 33, p. 555. 

'iwfen ii. 3. 6 , p. 335. 

ii. 1. 18, p. 247. 

i. 1. 19, p. 43 . 

5»p>: ii. 1. 3, p. 221; iii. 1 . 27, p. 451. 

iv. 2. 21, p. 724. 

i. 4. 27, p. 209. 

i. 1 . 3 , p . 16 . 

iii. 1 . 28, p. 451. 

ii. 2. 21, p. 300. 

ii. 1 . 27, p. 257. 

* 

vro ii. 2. 1 , p . 278. 

iv. 2. 18, p. 721. 

iii. 1 . 1 , p. 426. 

*»»• 2.23, p. 89; ii. 3. 11, p. 341. 
tor i. 4. 1, p. 162. 
toto i. 3 . 30 , p . 139 . 

ii. 2. 15, p. 294 
fat iii. 1. 27, p. 451. 
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iii. 3. 31, p. 550. 

1 - 33, p. 226; ii. 1 . 13 , p . 
238; ii. 3. 6 , p. 3351 iii. 3. 31, 
p. 551. ♦ 

vlrwt^fn: iii. 3 . 53 , p . 593 ^ 
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aft ii. 1. 2Cp- 255 ; iii. 1. 20, p. 444. 
ftwiiv 1. 33, p. 266. 

*ira i. 1. 22, p. 49 ; i. 1. 31, p. 66; 

i. 3. 35, p’ 149; i. 4. 17, p. 13* ; 

ii. 3. 12, p. 343 ; iii. 4. 39, p. 656; 
iv. L 2, p. 681; iv. 3. 4, p. 732 ; 
iv. 4. 21, p. 769. 

iii. 3. 45, p. 526. 

faOpjl. 3. 15, p. 125; i. 4. 20, p. 195 ; 

iii. 2. 27, p. 488. 


1. 1. 29, p. 62. 

iii* 2. 12, p. 468; iv. 2. 16, 
p. 717. 

ii. 1. 24, p. 254; ii. 2. 3, p. 280; ii. 
2. 7, p. 284; ii. 2. 11, p. 290. 

i. 4. 5, p. 168. 

i. 1. 15, p. 140. 
wiiv. 4. 17, p, 765. 
mm: iv. 3. 3, p. 731. 
m ii. 1. 20, p. 256; ii. 2. 11, p. 290 ; 

ii. 2. 41, p. 326; ii. 2. 44, p. 328; 

ii. 3. 24, p. 360 ; ii. 3. 30, p.367; 

iii. 1. 7, p. 432; iii. 2. 6, p. 459; iii. 

2. 29, p. 491; iii. 2. 30, p. 491; 

iii. 3. 8, p. 519; iii. 3 58, p. 601 ; 

iii. 3. 62, p. 606; iii. 3. 67, p. 611; 
iii. 4. 14, p. 626 ; iii. 4. 15, p. 627 ; 
iii. 4. 20, p. 633; iii. 4. 34, p. 649. 

stFfi iv. 2. 1, p. 703. 

i. 4, 12, p. 177 ; i. 4, 19, p. 194. 
sro vfm ii. 1. 17, p. 245. 

*m: ii. 4. 4, p. 394. 
gffargra i. 4. 16, p. 185. 
iii. 2. 42, p. 504. 
i. 1. 30, p. 64. 
mfsfr ii. 4. 9, p. 401, 
stfjiv, 3. 2,*p. 730. 

fkmn iii. 3. 46, p. 580; iii. 3. 61, p. 
605 ; iv. 4. 11, p. 758. 


fkzmFm ii. 1. 31, p. 263. 
wwk i. 1. 13, p. 38; iv. 4. 19, p, 767. x 

ii. 2.35, p. 319. 
fafasr: ii. 1. 28, p. 260. 
fawn* ii. 2. 44, p. 328 ; ii. 3. 14, p. 345. 

iv. 1. 18, p. 702. 

fa^T iii. 1. 18, p. 443; iii. 3* 48, 
p. 586; 

fa^r mm iv. 2. 17, p. 719. 

iii. 3. 6, p. 516 ; iii. 3. 47, p. 667, 
ftRi sif^m iii. 4. 47, p. 667. 
fafaro: iii. 2. 9, p. 464. 
fa*^f: i. 4. 1, p. 162. 
fontr iv. 1. 13, p. 692. 
faq?ra; ii. 2. 15, p. 294; ii. 3. 34, 
p. 371. 

faw?tci ii. 3. 36, p. 373. 
faq^faf ii. 3. 13, p. 344, 
fa*rro: iii, 4. 11, p. 622. 
fa ii. 3. 1, p. 331. 
fafamra ii. 2. 9, p. 286. 
fad*r: i. 3. 27, p. 135; iii. 3. 30, 
p. 549. 

fasfaim i. 2. 2, p. 71. 

fafag i. 2. 15, p. 82. 

faBfafarr iii. 3. 38, p. 565. 

faifa ii. 1, 5, p. 226 ; iii. 4. 38, p. 6c>5. 

fai^ iv. 3. 16, p. 742. 

faSfcv i. 2. 22, p. 88. 

fa^nvi i. 2. 12, p. 78. 

i. 2. 5, p. 72; i. 2. 25, p. 96 ; iii. 
1. 24, p. 448. 
fa^qT^n iv. 3. 2, p. 730. 
faSjfafciiti ii. 4. o, p. 397; iv, 3. 8, 
p. 735. 

fa^T< ii. 3. 32, p. 370. 
fa% ii. 3. 40, p, 379. 

3 % iii. 4. 43, p. 662, 
erost: iii. 2. 34, p. 496. 

^ iii. 3. 1, p. 511. 
iii. 3. 26, p 543. 
iv. 3. 6, p. 734. 



%)wrr* ii. 2. 29, p. 310. 

ii. 4 19, p. 411. 

%*ira i. 2, 8, p. 74 ; ii. 3. 23, p. 360; 

ii. 4. 22, p. 418. 

i. 2. 25, p. 96 ; 

ii. 1. 34, p. 267 ; 

srfffcn: ii. 2. 4, p. 281 ; ii. 3. 25, p. 

361; iii. 3. 56, p. 599. 

3nfa?rc iii, 3. 38, p, 565. 

ii. 4. 72, p. 405. 
spring i. 4. 14, p. 180. 

i. 1. 26, p. 55; ii. 1. 5, p. 226 ; 

ii. 3. 15, p.348; ii. 3. 27, p. 364; 
iv. 3. 9, p. 736. 

^Jirai. l. 14, p. 39; i. 1. 17, p. 42; 

i.l. 21, p. 47 ; i. 2. 4, p. 72; i. 2. 
7, p. 73 ;i. 2.14, p.82;i.2. 18, p. 
85; i. 1. 17, p. 92; i. 3. 2, p. 103; 

i. 2. 14, p. 104 ; i. 3. 41, p. 107 ; 
1.3.13, p. 122; ii. 1. 17, p. 245; 

ii. 1. 21, p. 250 ; ii. 3. 34, p. 371; 

ii. 3. 41, p. 381; ii. 4. 17, p. 410; 

iii. 2. 28, p. 490; iii. 2. 42, p. 504; 

iv. 1. 13, p. 692 ; iv. 2. 8, p. 710. 

iii. 1. 32, p. 494. 

ii. 3. 15, p. 348. 
sink iv. 4.17, p. 765. 

«ns>ra: ii. 1. 26, p. 256. 

«nw*: ii. 1.12, p. 237; ii. 3. 7, p. 336. 
*«rcwn: i. 4. 28, p. 211. 

"ranarara i. 4.17, p. 187. 

«n<airar«ri i. 4, 18, p. 188. 

"ufa iii. 3. 24, p. 540. 
iii 3.10, p. 523. 

iii. 1. 17, p. 442. 

iv. 3. 5, p. 733. 
aron: i. 3.12, p. 120. 

i. 2. 7, p. 73. 
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ii. 2. 9, p. 286 ; ii. 3. 36, p. 373. 
wra iii. 4.11, p. 622. 


smrRi w iv. 2. 17, p. 719. 

*1*4 ii. 1 . 26, p. 256; ii. 1. 27, p. 257 ; 
iii. 1. 22, P . 446 ; 

si®?: i. 2. 5, p. 72; i. 2 . 25, p. 96 ; 

i. 3. 28, p. 136; iii. 2. 9, p. 464 ; 

iii. 3. 27, p. 545 ; iii. 3. 32, p. 553; 

iii. 3. 60, p. 604; iii. 4. 31, p. 644. 

iii. 3. 54, p. 595. 

^ i. 1 . 13, p. 38 ; i. 3. 24, p. 131 ; 

ii. 1 . 4, p. 224; ii. 3. 3, p 332; 

ii. 4. 15, p. 408; iii. 1 . 26, p. 449 ; 

iii, 3. 7, p. 517; iii. 4. 1, p. 614 ; 

iii. 4. 22, p. 635 ; iv. 2 - 1 , p. 703; 

iv. 4. 1, p. 745; iv. 4. 22, p. 770. 
sp^: i. 2. 27, p. 97 ; ii. 1. 14, p. 

240; iii. 2. 28, p. 501. 

31*4*5 i. 3. 1, p. 103. 

3 i = 4 ' ^Mrj ii. 1 . 18, p. 247. 

sP 4 raixra: ii. 3. 11, p. 341. 

si®?rrai i. 3. 15, p. 125. 

sn'C iii. 4.17, p., 629. 

sp*T*s: i. 3. 43, p. 160; ii. 3. 5, p. 333. 

sr^. iii. 4. 27, p. 640. 

srcft i. 4.1, p. 162. 

31tot iii. 1 . 28, p. 451. 

stfft iii. 3. 55, p. 598. 

sinara iii. 3. 57, p. 600. 

anrft: i. 2. 3, p. 72 ; i. 2. 20, p. 86 . 

sirftKra iv. 2 . 12 , p. 712. 

siren i. 1 . 3, p. 16. 

sirfe i. 1 . 19, 43. 

“iwiiitn ii. 3. 31, p. 369. 
sireaggari. 1 . 30, p. 64. 

ii. l, 12, p. 237; 

%arf 4 ra: ii. 4. 10, p. 403. 
finf: iii-. 3. 64, p. 609. 

f» i- 3. 384, p. 148. 
aft iv. 2.17, p. 719. 

^ira iii. 3 . 27, p. 545; iii. 4 . 2, p. 
614. 

iii. 3. 6 , p. 516. 
alran i. 4. 12, p. 177. 
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y» i. 2. 16, p. 83. 
sm^iii. 1. 13, p. 440. 

i. 1 , 11, p. 28 ; iii. 2 40, p. 503. 
sjf?!: iii. 4. 26, p. 639. 

iii. 3. 50, p. 567. 

i. 3. 21, p.129 ; ii. 1 . 27, p. 257 ; 

" ii. 3. 30, p. 357 ; iii. 4. 3, p. 395; 
iii. 1. 4, p. 428 ; iii. 2. 4, p. 457 ; 
iii. 2. 7, p; 461; ii. 3. 16, p. 550; 
iii. 3, 66 , p. 611 ; iii. 4. 4, p. 618 ; 

iii. 4. 19, p. 632 ; iii. 4. 46, p. 664; 

iv. 2. 5, p. 707 ; iv. 3. 6 , p. 734 ; 
iv. 4. 8 , p. 754. 

i. 3. 38, p. 152. 

i, 3. 34, p. 148. 

ii. 4. 8 , p. 400. 

3^ ii. 4. 17, p. 410. 

«: i. 3. 13, p. 122 ; i. 3. 18, p. 127 ; 

ii. 3. 12, p. 343 ; iii. 3. 6 , p. 459; 
iv. 2. 4, p. 706. 
sot iii. 2. 9, p. 464. 
iy. 4. 8 , p. 754. 

i. 4. 11, p. 176. 

*wii. 4. 20, p. 414. 

w*: iii. 3. 9, p. 520. 

m: ii. 3. 8 , p. 337 ; ii. 3. 29, p. 365. 

qrq-srn^: iii. 3. 39, p. 566. 

ii. 1. 16, p. 244. 

iii. 2. 1, p. 454. 

iv. 4. 13, p. 761. 

m ii. 4. 5, p. 397 ; iii. 1 . 16, 442. 
sK+wra iii. 4. 5, p. 618. 

iii. 2. 10, p. 465. 
i. 2 . 32, p. 100 

qwfr r: iv. 4. 16 p. 763. 

iv. 4. 1. p. 745. 

iv. 1.19, p. 702. 
i. 3. 8 , 114 

^ ii. 2. 38, p. 324; iii. 3. 32, p. 
494. 


iii. 3. 21, p. 539; iv. 3. 3, 
p. 731. 

iv. 2. 19, p. 721. 

wwm i. 3. 26, p. 134; iv. 1. 7, 

p. 686 . 

i. 2. 8 , p. 74. 

?a^[ iii. 3. 24, p. 540. 
iii. 1. 22, p. 446. 

iv. 2 . 8 , p. 710. 

^resra^iii. 3. 10, p. 523. 

i. 1. 4, p. 20. 
mm ii. 2. 13, p. 292. 

i. 4 . 13, p. 131. 
mr^R iii. 3. 3, p. 512. 

—worn ii. 3. 37, p. 374. 

OTH i. 3. 30, p. 139 ; iii. 3. 20, p. 538. 
mm iv. 2. 7, p. 709. 
mft iii. 3, 6 , p. 516. 

OTfrcrci iii. 3. 65, p. 610. 
iii 3 . 62, p. 606. 

ii. 2 . 18, p. 296. 

^ iii. 1. 14, p. 441. 
riii. 1.30, p.267; ii. 1. 37, p. 272 ; 

iii. 3. 1, p. 511; iii. 4. 26, p. 639; 
iii. 4. 28, p. 641. 
sw^iii. 2. 38, p. 501. 

3 *ni. 2. 1, p. 70; iii. 2.11, p. 467. 

ii. 2. 31, p. 314; iii, 4. 34, 
p. 649. 

iii. 3. 11, P* 525. 
gstffo iv. 2. 2, p. 704. 
tfi. 4 . 28, p. 211 . 
isfavi iii. 3. 32, p. 553 

iii. 2. 24, p. 486. 
m 3 ® iii. 3. 4, p. 513. 
mm i. 3. 30, p. 150. 

iv. 3 . 10 , p. 736. 

iii. 4. 33, p. 646. 
iii. 4. 47, p. 667. 
iii. 3. 67, p. 611. 

^ i. 3 . 11 , p» 120 . 
iii. 3. 39, p. 566. 
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«T*TH i. 2. 29, p. 99 ; i. 4. 25, p. 206. 
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APPENDIX I. 

THE ORIGIN OF BHAKTI DOCTRINE. 


The doctrine of Bhakti has given rise to many theories with regard 
to its origin. Several European authors are of opinion that this doctrine 
is borrowed by the Indians from Christanifcy. There is nothing improbable 
intrinsically in this theory. Christian colonists were in India long before 
the rise of Madhvacliarya and Ramanuja. The following quotation from 
Mr. Kennedy’s notes in the Journal of the Royal Asiatic Society for April 
1907, shows how Christianity could have affected Hinduism :— 

“ On the North-West frontier we find can entirely different state of things. Bactria 
was the home of all persecuted sects. To it fled the Manicheans, the Mazdakites, the 
Christians, whenever the whim of the monarch or the pressure of the Magi or the relations 
with home prompted Sassanian kings to persecute their subjects. Christianity was 
planted at a very early period in Bactria and flourished there greatly. Bardaisan, the 
great Syrian Gnostic, who died in 223 A.J)., expressly mentions the Christian communities 
of Bactria and Persia. ‘ John, the Persian, Bishop of the church of Persian and Great 
India/ attended the Nicone Council in 325 A.D. The Bishop of Herat was present at a 
Council held by the Katholikos in 424 A.D. Christianity spread among the White Huns in 
the fifth century, and they had a Bishop of tlioir own by the middle of the sixth. Some 60 
years later Chosroes II transported a vast number of Christian captives taken in the 
Roman wars to Seistan. In the seventh century Merv became the scat of Metropolitan 
Archbishop, and not only Nestorians but Jacobites had their own bishops throughout all 
those regions. India was surrounded on the North-West frontier by a ring of Christian 
communities, many of them allied in blood to the barbarous tribes from Central Asia 
which were then invading India, and ready to adopt the first tolerable religion presented 
to them/’ 

Mathura, the home of Krishna’s worship, was peopled by the 
Gurjars in the fifth century, and it is said that these Gurjars brought the 
Ruchi Bhakti doctrine of Christianity into India, from Bactria. The whole 
of this is very ably smmnrised by Mr. Kennedy in his paper on the “child 
Krishna, Christianity, and the Gurjars” in the October No. of the J. R. A. S. 
for 1907. The following quotation from it will show his jxnnt of view :— 

“ We are now in a position to make certain inference. (1) The earliest settlements 
of the Gurjars were in the extreme north-west of the Panjab. Their physique, their 
traditions and the present distribution of the clan point to this conclusion, and it is no 
less certain that the Southern Gurjars came from the North, probably byway of Rajputana. 
(2) The Gurjars suddenly appear in the middle oi the sixth century as a great and power¬ 
ful clan, dispersed over a wide area, and founding important states. The Greek historians 
the Mahabharata, and other sources have made us well acquainted with the tribes of 
the North-Western Panjab. The sudden appearance among them of a people so great and 
powerful as the Gurjars can only bo explained on the hypothesis of a foreign migration. 
These ( Gurjars, who worshipped neither Siva no y Buddha, cannot havo been of India 
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origin, and their sun-worship, their waggons, and to some extent their polyandry, all 
point to Central Asia. (3) As the two most important Gurjar states date from the first, 
half of the sixth century, the Gurjars must have entered India somewhat earlier ; in 
other words, they must have come with the Hunas. In common with the Hunas they 
worshipped the sun, the kings who warred against the Hunas were the enemies of the 
Gurjars ; and the princes of Gurjardesa were feudatories of the Shahi kings of 
Gandhara, who were of Turki, if not of Hunic, origin. There is a close connection between 
the Gurjars and the Hunas A 

“If then, the Scythian nomads of Braj were Gurjaras, as the evidence would 
suggest, it is easy to see how they might have acquired some tincture of Chris¬ 
tianity, either from theii neighbours in Central Asia or from their connection with 
Christians among the Hunas. The Christian stories of the Nativity passed readily 
into the mediaeval Buddhism of Central Asia, they are popular among Hindus of the 
present day, who know nothing else of Christianity and reminiscences of the Christ¬ 
mas festival still linger among some of the Berber tribes of North Africa. It is no 
idle fancy, therefore, to suppose that the Northern nomads who roamed through the 
woods of Braj, brought with them a child-god, a Christian legend, and Christmas 
festival; and in a city of lax Buddhists and eager Hindus this germ sufficed for the 
birth of a new if hybrid divinity. The priests who accompanied the nomads would 
readily invent or lend themselves to the invention, of a cult which promised them 
speedy advancement to the full-blown rank of Brahman. For although the mass of the 
i Gurjars, as of the White Huns, was barbarian, yet there is plenty of evidence to show 
that among the upper classes there was a knowledge of letters and considerable civili¬ 
sation. The new god was a god of divine childhood and of love. In Buddhism the idea of 
love has ranged from universal benevolence towards men and animals down through every 
stage of the scale to the grossest licentiousness ; and Mathura was not free from such 
exhibitions, as its sculptures testify. Probably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would find a ready acceptance. But by the beginning 
of the sixth century the Buddhism of Mathura was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded in the ears of Hindus like that of the elder 
Krishna, whom the popular epic had exalted to the highest rank : the new god, like the 
elder Krishna, was an incarnation of the Most High ; and so the youthful Krishna was 
born who was destined, in the course of centuries, to surpass all his older rivals in the 
ardour of his devotees and the multitude of his worshippers.” 

This view of Mr. Kennedy is controverted by Mr Keith in J. It. A. S. 
for January 1908. He there shows that Kjisna is already a divinity and 
worshipped as such in the days of Mahabhasya, which was composed some 
two centuries B.C. That book refers to the killing of Kamsa by Krisna 
and thus the story of the childhood of Kfisna is older than Christian 

Nativity. I make the following quotation from that article : - 

a As evidence for the early date of the identification of Krishna and Visnu, it is useless 
to quote the Epic as long as doubts of a serious character exist as to its date. But we 
have the evidence of Patanjali, which though not conclusive, deserves fuller consideration 
than it has received from Mr. Kennedy. In discussing Panini, iv. 2. 08, Patanjali distinctly 
says that Vasudeva is a samjna of the Bhagvant, and Weber himself admits that, on the 
analogy of Sivabhagavata, while the passage does not prove that Krishna is identical with 
Yisnu, it does show that he was already far more than a Ksatriya and was a higher divine 
creature* But, later on, Weber with his usual candour, makes admission. In discussing 
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the evidence afforded by the Mahabhasya for the early existence of the drama he notices 
the fact that the two legends mentioned as the subjects of representation are the 
Balibandha and the Kamsavadha, and ho points out that, as the first of these subjects is 
undoubtedly taken from the legend of Yisnu, it is probably necessary to assume that 
already Yisnu and Krisna stood in a close relationship. There seems indeed, no ground 
whatever to deny that they were already identified and that this was the case is indicated 
by the fact that the Mahabhasya tells us that in the Kamsavadha the Granthikas di vided 
themselves into two parties, the one followers of Kansa, the other followers of Krisna, 
and that the former were kalamukhah and the latter raktamukhah. Weber was naturally 
puzzled to find that Krisna’s friends were red in colour, but the whole thing explains 
itself when we regard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. Such a 
ritual, iu all probability, was the source of the drama in Greece, and traces of it are to 
be found in England. The supporters of Krisna, as identified with the sun, Yisnu, 
naturally wear the red colour of the luminary as an act of sympathetic magic.” 

While the controversy about the origin of the Bliakti religion is in 
this state, it is not possible to come to any definite conclusion, one way or 
the other. But there are some facts which emerge out of this controversy, 
which appear to be beyond the scope of legitimate doubt, and which may 
be taken as well proved. One of them is that there were several persons 
bearing the name of Krisna in Indian tradition, and their histories have 
become coalesced into one by a process well-known to students of history. 
I his Krisna of the Maba bharata war, the statesman and philosopher, 
seems to be a different person from the child of Ya&xla, the Darling of 
Gokula. It is not only the European scholars who have come to this 
conclusion, but Sn Madhv&charya, the founder of the Dvaita School of 
Vedanta, has come to a somewhat similar conclusion. In his commentary 
on the Chhandogya Upanisad, lie states that there were two Krisnas, both 
curiously having a mother called Devaki. I quote the following from bis 
commentary (See Sacred Books <?f the Hindus, Chhandogya Upanisad, 
page 242). 

“ There was an avat&ra of the Lord called Mahid&sa, just as an avatara was called 
Krisna. Now curiously enough, both these names occur in this Upanisad. Mahid&sa in 
this chapter, and Kfisna Dcvaki-putra in the next chapter. These, however, do not refer 
to the avataras, but to different persons.” 

“ The Mahid&sa of this chapter is a different person and so also is the Krisna of the 
next chapter. The Mahidasa here is an Aitareya, and Krisna Devakiputra is not the 
avatara Sri Kfisna. Similarly, the Kapila mentioned in this Upanisad is different from the 
avat&ra of that name.” 

“ Sa y s an objector But this is rather arbitrary. Had there been merely similarity 
of names, you might have said they were different persons, from the avatara of those 
names. But. the similarity extends farther than this, Mahidasa, the Avatara, was the son 
Itara,. and so the Maliidftsa here is also called the son of Itara, for Aitareya moans he whose 
mother is Itara. Similarly, the avatfira Krisna was the son of Devaki, and the Krisna of 
the Upanisad hero is also called the son of Devaki. Similarly, Kapila, the avatara "bad a 
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disciple called ^suri, and the Kapila of the Upanisad has also a disciple called Asuri. 
These coincidences are, to say the least, very curious. 1 * To this the Commentator replies 

** These three persons had performed high and strict penance in ancient times, and 
had obtained a boon from Brahma, the Paramesthin, to this effect, that two of them should 
get the names of the avataras, in their next lives, and the names of their mothers should 
also b© the same as the names of the mothers of Visnu. While Kapila asked the boon that 
his disciples and disciples of his disciples should have the same names as the disciples, 
etc., of the avatara Kapila. They further asked that their names should be immortalised 
by being recorded in the Vedas. Brahma, the Grand Sire of all creatures, granted this 
boon to them. Therefore, it is that these three well-known Risis bear not only the names 
of divine incarnations, but the names of their mothers and disciples, etc., are also similar.” 
In the Kalika Parana also we find the same account of this curious coincidence 

“ Mahidasa, the son of Ttara, mentioned in the Bhavrieha Upanisad, is the Lord Visnu 
Himself directly : while there was another Mahidasa, son of Ttara, who was a sage. Simi¬ 
larly, Krisna called Vasudeva is the Supreme Spirit Himself; while there was another 
person called Krisna Devaki-putra mentioned in the Upanisad. Kapila called Vasudeva is 
the Lord Narayana Himself, while Kapila is the name of a sage also, and whose pupils were 
also called Asuri, etc. The sage Mahidasa lived for ltd years by learning the secret 
doctrine taught in the Upanisad ; the sage Krisna Devaki-putra was the disciple of Ghora 
Angiras, the sage Kapila was the founder of the perverse doctrine (atheistic Sankhya). 
These three obtained boon from Brahma the Paramesthin, and thus came to possess names 
similar to those of the avataras, and became famous by realising their desires and enjoyed 
happiness.” Thus in the Kalika. 

It is clear, therefore, that the worship of the child Krisna is a new 
phase, grafted on the ancient Krisna cult and brought from outside : either 
from the Christians of the North-Western Provinces (Bactria) or from the 
Nestorian monks who had settled in the Western coast of India ; and near 
whose monastery of St. Thome, Ramanuj was born, and received his 
education. 

The worship of the infant Krisna is considered pre-eminently the 
worship of the Supreme Lord. All other avataras tire considered as partial, 
while the child Ki/isna, suckling at the breast of mother Yasfoda is consi¬ 
dered to be the perfect avatara. Thus Baladeva at page 387 says :— 

“ It is only in the Lord Krisna, tlie infant sucking at the breast of mother Yasoda, 
that we find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme lovo for-all humanity or an object of supreme love for 
all humanity, the maker of the supremely sweet heavenly music which turns the head of 

oven the wisest Gods like Brahma and the rest, the possessor of the most ravishing and 

beautiful form which enchants all who behold it, and immeasurable compassion and the 
rest.” 

But the traces of Christian influence are not so marked in the system 
of Ramanuja as in that of Madliva. Madhva boldly arrogates to himself 
the character of being the incarnation of Prana (the Christ principle of 
Christianity). Prana is the first begotten of Cod (Trathatnfh Prana), he 
is the s'on of Cod (Hareh sutah), he is the great Mediator and Saviour of 
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all Jlvas. No one lias seen the father, but through the son : no one sees 

o ■ 

Hari but through Prana. 

All these cannot be explained by the theory of chance and coinci¬ 
dences. To all fair-minded persons the conclusion would be clear, that the 
teachings of Christ had some influence, though very faint, at least, on the 
development of Madhya system ; and its branch the Chaitanyaism which 
latter was certainly acted upon by Islam. 

Nor need this conclusion jar upon the religious susceptibilities of 
our countrymen. For truth is no respecter of persons, and if the search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In the realm of truth, there should be no patriotic 
bias or caste prejudice. Nations of the world have borrowed many truths 
from India, and India need not be ashamed, if she in her turn has borrowed 
some truths from other nations. There is no discredit in borrowing the 
vital question is what has India done with such borrowing? A spiritual 
nation alone can borrow spiritual truths : nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India that she has so assimilated the Christian 
truths that they have entered into the very fabric of her constitution, and 
moulded the character of her saints. The Christ said “ If thine eye 
offends thee, pluck it out,” and the Indian saint Vilvamangala carries 
this teaching into practice, by voluntarily making himself blind, because 
lie had looked with amorous gaze on a woman. The Christ said “ If 
thou art smitten on thy right cheek, turn thy left cheek.” And a Hindu 
saint actually does so. The teachings of the Christ, therefore, have 
produced their best fruits in India ; and the Indians are, therefore, often 
better Christians, than many a so-called Christian of the West. The 
following five points quoted by Dr. Grierson brings out this fact most 
clearly 

(1) A saint teaches that initiation means “ born again.” The person who is taught 
misunderstands him and takes the words literally. 

(2) Another saint, when smitten on one cheek, turns the other. 

(3) Another looks after a woman to lust after her,considers that his oy© offends him, 
and blinds himself. 

(4) Another considers that his right hand offends him, so he cuts it off and casts it 
from him. 

(5) The incarnate God is referred to as having on ono occasion washed the feet of 
His servants. This is specially interesting, for the Mahabharat legend is that Ho washed 
the feet of Brahmanas. The author distorts the old legend by changing Brahraanas to 
saints or disciples. 

I have set. forth above the views of Dr. Grierson and Mr. Kennedy 
in some detail, but the arguments adduced by these learned persona 
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have been dealt with by the translator of the Bhaktiratn&vali in this 
series, and I need not repeat his arguments here, in order to show that 
the Bhakti doctrine was not borrowed from Christianity, but was as old 
as the worship of the Vasudeva in India. Bhakti, no doubt, is an indi¬ 
genous growth of India, and has been placed above all doubts by the 
discovery of the inscription on the flagstaff of Garuda dedicated to Viisu- 
deva, which bears the date of the second century before Christ. But 
it fairly may be urged, on behalf of the opposite view, that the worship 
of the Child-God is something new in Hinduism, and requires to be 
explained. It is this Infant, that is considered as the fullest Avatara : 
and unless passages are produced from the ancient Indian literature to 
show the worship of the child Krisna, the position of Mr. Kennedy appears 
for the present unanswered. No doubt, Mr. Keith in the Journal of the 
Royal Asiatic Society for January 1908, page 169, has tried to meet the 
argument of Mr. Kennedy but the rejoinder of Mr. Kennedy in the April 
issue of the Journal is worth perusing. 

The child worship or the worship of God as Gopala, is not universal 
throughout India, and is confined to certain parts of it only, and there is 
nothing impossible in the view advocated by Mr. Kennedy, that this form 
of Bhakti called Ruchi Bhakti is not the ancient Indian Bhakti taught in 
the Gita and Upanisads, but is a later accretion. 

Nor is this without analogy in modern Hinduism. No one can 
doubt for a moment that the word Naravana is a very ancient term 
for God in Sanskrit literature and the worship of Nar&yana is certainly 
anterior to the coming of Islam in Tndia. But I doubt whether there is any 
intelligent Hindu scholar who would deny that the worship of Satya 
Narayana and the Katha or legend related regarding Him are not influenc¬ 
ed by Mahomedanisrn : and that the whole of the Satya Narayana’s worship 
is not taken or adapted from Islam. Similarly, the word “ Brahman ” is 
very old in Hindu literature, but no one doubts for a moment that the 
modern form of the worship of Brahman, as seen in the sect of Keshab 
Chandra Sen, is taken from the Christian liturgy with appropriate modifica¬ 
tions. No wonder, therefore, that the ancient Aryan worship of Vasudeva 
was modified into the modern Gopala worship by contact with the early 
Christians. 

Let me not be, however, misunderstood on this point. I do not 
hold that it has been established conclusively that Gopala worship has 
been borrowed from Christianity, but I maintain that the reasons in favour 
of such borrowing are stronger than those against it. This conclusion does 
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not touch tile larger issue as to the origin of Bhakti—for bhakti or loving 
devotion is not a thing that can be borrowed by one nation from another. 
Bhakti is as much natural to man as jiiana or karma. They are God given 
qualities. But though Bhakti is natural to man, its particular aspect as 
Gopala worship may well have been taken from some outside source. In 
fact, the statues of Yadoda holding Krisna in her lap resemble so very 
much with the Madonna holding the Infant Jesus that one is struck with 
the strange coincidence. It is the glory of Hinduism that it has assimilat¬ 
ed the religions of various people and made them its own ; and it need not 
be a matter for wonder if Hinduism has been influenced by the Avatara 
of Bethlehem. 


S. C. B. 




The teachings given by Chaitanya have been summarised in the 
small pamphlet called Prameya Ratnavali by Baladeva Vidyabhusana. 
This school admits five principles or tattvas, namely, (1) Islvara or God, 

(2) Jiva or Soul, (3) Prahriti or Matter, (4) Kala or Time, and (5) Karma 
or Action. 

It teaches also nine Prameyas or propositions established by proper 
proofs. They are :— . 

(1) God is the highest substance. 

(2) He is known through all the Revelations. 

(3) The world is real. 

(4) The differences are real. * 

(5) The souls are real. 

(6) There are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(9) Proofs are three, perception, inference and authority. 

We give a translation of this short treatise here, hoptfig that it will 
give a better idea of the doctrines of this school than any summary. 

PRAMEYA RAT NAVAL! BY BALDEVA VIDYABHtSANA. 

INTRODUCTORY. 

Sri Baladeva Vidydbhusana, after composing bis commentary on Brahma Sfttras, 
under the direct inspiration of the lord Govinda, styled it Govinda Bhdsya. Thereupon 
he composed this short treatise, and in order to its successful termination, he recites the 
following verse or anspiciousness 

PARA. I. 

sprfa itrfoiTO! sr TRpntroirar* i 

1. Let Sri Govinda, the Lord of Gopis, the Protector of the universe, the Giver of 
joy to His devotees, be ever victorious. Through his grace I shall describe briefly the 
various categories or Prameyas.—1. » 

Note .—This verse has a double meaning, Govinda, Gopindtha, and Madanagopdla are 
three deities whose temples are famous in Brinddvana. The next Yerse also is a prayer 
to the same effect. * 









PARA. II. 


FRETni*3^|cr §d«4*s& I dr% df^R. H9TOPgn II R II 

2. Let our hearts be ever inclined towards that (Triune) Lord, whoso essential form 
is intelligence (Chaitanya), eternal bliss (Nity&uanda), and peerlessness (Advaita). Be is 
satisfied with the Jivas, if they show the slightest semblance of love towards Him. Ho 
is the Lord and Establisher of Justice, and the mere utterance of His name saves all souls 
in this universe.—2. 

iVote.—This verse also has a double meaning. It recites the three great Avataras of 
the Kali age, who were contemporaries, namely, Chaitanya, the Avatara of Krisna, 
Nityananda, the incarnation of Sankarsana, and Advaita, the Avatfira of feiva. In 
the next verse the author salutes the original founder of this sect, namely, Ananda* 
tirtha, bettor known as Madhvaeharya. 

PARA. III. 

^nramrr i 

ufrr? 3THT: gfruupri II \ II 

8. Let that ascetic be ever victorious, whose name is Anandatlrtha, who is the abode 
of joy, who is the ship to cross the ocean of transmigratory existence, and whom the wise 
ever praise in this world.—3. 

note .—In the next verse the author shows the necessity of remembering the succes¬ 
sion of teachers through whom the particular doctrine comes into the world. 

PARA. IV. 

¥RfrT fafire n UT Fflsm. I 

a^TF?T^r ftrarfk tft&rn u y u 

4. The free-from-all-fauits should constantly meditate on the faultless succession of 
teachers, because by such meditation is obtained the one-pointedness of devotion, and 
there arises the grace of the Lord Hari on the man. 4. 

Note.—About this are the following verses of Padma Pur&na. 

PARA. Y. 

5TrT: SF^t H*5RTFR: U 

T%fcTOTSRT: I 

*t*jt n * u 

As is said in the Padma Parana ^ 

5. The Mantras which are without any Sampradaya 
(which do not belong to any schools), are considered fruitless. 
Hence in the Kali age there will arise four founders of 
schools, namely, kh'i, Brahma, Rudra and Sanaka. All these 
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are Vaisnavas, sanctifying the earth, and will arise from the 
Supreme Person in Utkala, in the Kali age.— 5 . 

Note.—These were the four founders of tlie four schools of Vais nay ism. The Visnu 
mantras, found in the works of any of these four, have the power of conferring salvation ; 
but not so, if found anywhere else. The ancient law is that every pupil must have a 
Guru, who belongs in direct apostolic succession, to any of these four. Therefore, a Visnu 
mantra, not belonging to any Sampradaya cannot produce any effect, though recited for a 
long time. The next verso names the four human representatives, through whom the 
abovementioned four divinities established their sects. 

PAKA. VI. 

^3*. *R: U i, II 

6. fSri inspired (made her own) Ramanuja, the four¬ 
faced Brahma inspired Madhvacharya, Rudra inspired Visnu 
Swatni, and the four Kumaras, Sanaka and the rest, inspired 
Nimbaditya.—6. 

PARA. YII. 


The author next mentions the line of his own Gurus in the following verses 

vtfrEcr: ii 

I 

HRrftci u vs u ffet n 

7. The first Guru is Lord &>ri Krisna, whose* disciple 
was Brahma, whose disciple was the divine sage Narada, 
and whose disciple was Badarayana, whose disciple was 
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Madhva, whose disciple was Padmanabha, whose disciple was 
Nrihari, vvhose disciple was Madhava, whose disciple was 
Aksobhya, whose disciple was Jayatirtha, whose disciple was 
Jnanasindhu, whose disciple was Dayanidhi, whose disciple 
was Vidyanidhi, whose disciple was Rajendra, whose disciple 
was Jayadharma, whose disciple was Purusottama, whose 
disciple was Brahmanya, whose disciple was Vyasatirtha. 
We pray to these all in succession. The disciple of 
Vyasatirtha was Laksmipati, whose disciple was Madha- 
vendra, who had three disciples ; namely, isvaracharya, 
Advaitacharya and Nityananda, all these are world-teachers. 
We bow to all these. We bow also, with adoration, to 
Lord Chaitanya, the refulgent, who was the disciple of 
isvaracharya, and who saved the world, by showering on it 
the love of Lord Krisna.—7. 

Note.—Though there is a great gap of thousands of years between B&dar&yana and 
Madhva, yet the latter is said to be the disciple of the former. The tradition says that 
once MadhvAcliarya and BankarScharya were disputing as to the truth of the various 
doctrines, surrounded by thousands of learned men, at the Manikarnik& Ghat, Benares, 
Bp absorbed were they in their disputations that they went on arguing, for days and 
nights together, without taking food and rest. Then all saw in heaven Vyasa himself 
as blue as the sky, proclaiming that Madhva’s exposition was in accordance with his 
doctrine and not that of Saukara. 

Chaitanya is thus the disciple of isvaracharya who was the disciple of M&dhavendra. 
This leaves no doubt that the Chaitanya Sampradaya of Bengal is a lineal descendant of 
the famous school of Madhva. 

PARA. VIII. 

35ft WA SUIT 

jjM aWHWR rRJf 

II - II 

8. '• Now are described the categories, feVl Madhva 
has said that Lord Visn. 1.1 is the highest substance, and is to 
be known through all the revelations, that the universe is 
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real and so also are real tlie differences that exist there¬ 
in ; that the Jivas are all servants of the Lord and are real, 
and so also are real the differences that exist between them. 
That salvation (Moksa) consists in obtaining the feet of 
Visnii; that the cause of getting this release is worshipping 
Him with purity of heart, without desiring fruit, and that 
the proofs are three—perception, inference and sacred testi¬ 
mony. Thus teaches Hari, Lord Krisna Chaitanya.—8. 

Note ,—The above verse recites the well-known nine categories or truths of this sect. 
They may be thus shown 

(1) Gocl is the highest substance. 

(2) He is known through the Revelations. 

(3) The world is real. 

(4) The differences are real. 

(5) The souls are real. 

(6) Thore are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(9) Proofs are three, perception, inference and authority. 


First Prameya. 

PARA. IX. 

The Supremacy of Yipiii. 

rT3T | I 

Thus in the Gopdla Ptirva Tdpani Upanisad we have the following as to the 
supremacy of Visnu:— 

’VWg ^ trq sqrag <=i <T wagr* 

ffet I 

Therefore, Krisna is indeed the highest God ; let one 
meditate upon Him, let one recite His name constantly, let 
one serve Him constantly and adore Him always. 

Similarly, in the Svet&sivatara Up. (I. 11) we have the following:— 

’wqr?fi|q 3TT*TqrtW: II 

II ffrlll 
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When that God is known, all fetters fall olf, sufferings 
are destroyed and births and deaths cease. From meditat¬ 
ing on Him there arises, on the dissolution of the (linga) 
body, the third state, that of universal lordship and isolation 
from (all trace of matter) and he becomes fully satisfied. 

Note—The third state arises when the Moon-world and the Brahma-world are 
transcended, and the man becomes free from his subtle body and reaches the world of 
Vis nu. 

In the next verse of the same Upanisad it is said :— 




h fftr ^ n 

This which rests eternally within the self should be 
known and beyond this not anything has to be known. 

srtntcTTH i 

So also in the Gitfi (VII. 7) we have the following 

JTfT; TO 'OT3W I 

( ufa fdftr? sfa jfojw pf) fftni 

There is naught whatsoever higher than I, 0 Dha- 
nanjaya. All this is threaded on Me, as rows of pearls on a 
string.—9. 

para. x. 


tpjrsrarg i 

=3 S’aj: TOWt SR?Ts It ?«> It 

10. Since He is the primordial cause, since He is the 
abode of all attributes like all-pervadingness, intelligence, 
bliss, and the rest; and since He possesses eternally energies 
like Laksmi and the rest, therefore Krisna is considered the 
Highest God.—10. 

PARA. XI. 

<rsr mrg ^ararcr* i 
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On tills subject of His being the Universal cause, the Svet&svataras (V. 4-5) say :— 

( ^rr T^5T ST^T^ ^TT^TH q^- 

?Tf rg TO*TT qrf^^VTTqTfrftlTrTSr- 

$mt n s ii q*r *q*cT# qqfq fqwfq: 
qftqrmq^r: i ( 
firHqT^q^T: ) II * II 

As the car of the sun shines, lighting up all quarters 
above, below, and across, thus does that God, \vho is one 
(Highest of all) and hence adorable, rule over all that has 
the nature o£ being the cause (of the world, such as Pra- 
dhana, Mahat and the rest). 

He being one, rules over all and everything so that 
the universal germ (Prakriti) ripens its nature (becomes 
modified into Mahat, etc.), diversifies all natures that can be 
ripened, and determines all qualities. 

As regards His all-pervadingness, intelligence and bliss, in the Katha Up. (II. 21) we 
have the following 

HfFcT H^TT >ftU H STHfrf II II 

(The wise who knows the Self, as bodiless within the 
the bodies, as unchanging among unchanging things), as 
great and omnipresent, does never grieve. 

Note ,—The above verso however mentions the omnipresence of God, it does not 
mention His intelligence and blissful nature. The word Atman, however, is used in the 
above verse, and etymologically it means the goal of the wise. Since the wise reach 
the intelligent and blissful God, hence those attributes also are included in this verse. 
This is shown in the next verse. 

WHH rffeq: I) 

By the word Atman is understood the intelligence and 
blissfulness of God, because the wise say that Atiqan is 
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derived from Ata, ‘to obtain and it means He who is obtain¬ 
ed by the Muktas (and it is well-known that the Muktas 
reach bliss and intelligence). 

Note .—There is an express text also declaring God to be intelligence and bliss. 


In the Bri. Ar. Up. (III. 9. 28) the Yajasaneyins read the following:— 

agr ufcuii: gwrcr 'fit? 

ffini ii 

‘ Brahman, who is knowledge and bliss, He is the prin¬ 
cipal, both to him who gives gifts, and also to him who stands 
firm, and knows.’ 

So also in the Gopala Purva Tapani Up. we find God described as intelligence and 
bliss in express terms :— 

mWl I I 

That one Govinda whose form is existence, know¬ 
ledge and bliss. 

IVpfe,—But how can then a being, who is pure intelligence and}bliss, have a form ? 
This question is answered in the next verse. 

PAKA. XII. 

12. The Lord, though intelligence and bliss, must be 
supposed to have a form also ; just as music has a form 
perceptible only to the trained ears of a musician. More¬ 
over the word ‘ ghana,’ as Vij nanaghana, Anandaghana, is 
applied to the Lord, which also shows that He has a body. 
But there is this difference between Him and other em¬ 
bodied beings, that in His case, His very body is spirit, and 
there is no distinction of the body and the embodied with 
regard to Him. 
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Note— In the case of the Lord, intelligence is not only the attribute of the Lord but 


it constitutes His very body and hence He is called Vijnanaghana, intelligence solidified, 
intelligence incarnate, Anandaghana, bliss solidified. Bat how can an entity which 


111 1*311 ig'SUl’U -- - ' # 

has a body be all-pervading ? This is answered in the next paragraph. In the printed 
Bengali edition of the Promeya Rafcnivali, the quotation is said to be from the Mundaka 
Upanisad. It is, however a mistake, the passage occurs in the Svet&svatara Upanisad. 


PARA. XIII. 


fir^r vm i 


In the Svetdsvatara (III. 9) we have the following statement showing that itlio 
all-pervadingness is an attribute of the form of God. 


l^r sfsr jpi » 


That one exists in heaven and stands there upright 
as a tree ; by that Person all this is pervaded. 


Note .—That one Lord Hari exists in heaven, bowed to by ail but bending to none, 
like a straight tree that knows no bowing. Here the word “ person ” coupled in with the 
expression “dwelling in heaven” shows that the Lord has a form. The next sentence 
“by this all is pervaded” shows that the Lord, though having a form is still all-per¬ 


vading. 


mg. 


i 


fqqf ^ cTTfST: u 

Though dwelling in heaven, the expression “ He per¬ 
vades all ” shows that the Lord is both all-pervading, as well 
as having a form, simultaneously. Because of this it is 
possible for Him to appear simultaneously to all, who 
meditate on Him, in whatever region of the universe they 
may be, and who all see Him in one and the same form. 


Note ,—Tho next quotation from the Bhagavata Parana also indicates that the very 
embodied form of 8ri Kpisna is all-pervading, though it appeared like an ordinary 
human form to His mother and others. 


PARA. XIV. 

In the tenth Skandha of the Bhagavata Parana we have the following 

*T: N 

^rr stt^t mi U f % u 


m 
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“ He who lias neither inside nor outside, neither front 
nor back, but who is simultaneously both inside and out¬ 
side of the world, in its front and in its back, yea who is 
the world itself; Him considering as her son, as a mortal 
child, Him the unchangeable and Immutable, the cowherd- 
ess (Yasoda) bound by a cord, as if He was an ordinary 
infant.” 

sfr%rrcj ^ u 

In the Gita also (1X> verses 4 & 5) we have the following:— 

*t ^ H^rrfn hhir h i 

SpHpT HHHHT II 

By Me all this world is pervaded in My unmanifested 
aspect, all beings have root in Me, I am not rooted in them. 

Nor have beings their root in Me, behold, My sove¬ 
reign Yoga. The support of beings, yet not rooted in 
beings, My Self their efficient cause. 

The word Yoga in the above verse means the energy (fe’akti) of the Lord, as is 
explained in the following:— 

srcj^rr srfaR+>ti5T i 

w »ra^ii 

There is an infinite energy (SJakti) in the Lord, to 
which the term Yoga is applied and in the opinion of the 
knowers of truth, “Yoga” means here this power of the 
Lord which reconciles all contradictions, and makes im¬ 
possibles possible. 

Note ,—“ With My subjective form dwelling in the inmost recesses of all, I pervade 
this universe; all beings “have root in Me,” because I support them all. “I am not 
rooted in them, ” because they do not support me. IS or do I support these beings, as 
the water is supported in a jar ; but they are supported by Mo, as the moon in the sky* 
by the mere ^orce of My will. And hence I say nor have these beings root in Me.” 
This is possible through my sovereign Yoga, through My limitless energy or Sakti.” 

The word Yoga here is derived from Yujyate durghatesu K&ryesu anena, That , 
by which one c^n perform the most impossible feats. 
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PARA. XV. 

Note .—In para. 10 it was said that Sri Kpisna is the highest, because He possesses 
intelligence, bliss and the rest. The author now explains what is meant by the phrase 
“and the rest" (Mi) in Anandatvadi. It includes Omniscience, Blissfulness, Masterfulness, 
Friendliness, Teachership, Saviourhood, and Beauty. 

STTT^HT SSNRSPI. | II 

By the phrase “and the rest” is meant omiscience, as we find in the Mundaka 
Upanisad (I. 1. 9) 

*T: I f TcT I 

He who is all-knowing and all-acquiring. 

The phrase “and the rest” also means the blissfulness as we find in the Tait. Up. 
(II. 4. 1). 

^I 

It also includes blissfulness, as in the Taittiriya Upanisad:— 

WPR ST^T# RHHT II ffrT II 

Knowing the bliss of Brahman, he is never afraid. 

INJRIPR hpSUURTFT % ^cn>3rR: ST^T II 

It also includes wastorhood, friendliness, teachership and saviourhood, as we find 
in the Svetasvatara texts (III. 17, IV. 18 and VI. 16). 

fdter sr^rfftTH hto ii 

The Master of all, the Ruler of all, the refuge (of all), 
and the friend (of all).—(&vet. III. 17). 

STITT ^ rU?rT3 SHfrTT II ffcT II 

(Thus worshipped by the Jivas) there flows forth from 
Him the ancient primordial wisdom (which is the essential 
attribute of Jivas, hut which is beclouded so long as the 
Jivas do not turn their face towards the Lord.)—(&vet. IV. 
18). 

^BsFTf^rfrT II ffrT ^ li 

He is the cause of the bondage, the existence and 
the liberation of the world. 

This phrase “and the rest” includes also sweetness and beaubifulness, as wo find 


in the Gop&Ia Up. 



♦ '"s 


♦ ^ 


i 11 n 
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(‘‘ Meditate on) the Lord as having eyes like full¬ 
blown white lotus, a body of the (blue) colour of clouds, 
garments of lightning, with two arms, and adorned with the 
symbol of silence, and having a garland round his neck, 
which is made up of all the spheres of the heavenly orbs. 


— (Gopala POrva Tfipani, p, 185 of the Anandasrama series). 

PARA. XVI. 

Note .—In the preceding sections it has been said that the Lord has the attributes of 
all-pei’yadingness, intelligence, bliss, omniscience, blissfulness, masterfulness, friendliness, 
teachership, savionrhood and beautifulness. Now arises the question, Are these attributes 
of the Lord Hari separate from him or not ? They cannot be separate from him for the 
Sruti says (Katba Up. IV. 14) “ He who sees the quality of the Lord as separate from the 
Lord runs down quickly to darkness.” Nor can they be non-separate from the Lord, because 
the Lord is said to be Nirguna or without attribute. This point is raised and answered in 


the following verse 

* firar 'qmrnft wf rwl i 

The attributes are not separate from the substance 
possessing these attributes. Though there is no difference 
between the quality and the thing qualified, yet owing to a 
peculiar condition (Visesa) there is an appearance of differ¬ 
ence. Just as Time, though one, is spoken of as having many 
parts, and even the wise use phrases like “ the Time always 
exists.” 

Note ,—The discussion on this point in the Vedanta Sfltra (III. 2. 31) makes this 
clear. 

The two (the Lord and His attributes) are spoken of separately—though they “are 
essentially one—just as the water and its waves are spoken of separately as two, though 
it is all one water. The difference arises from this Vise§a. Therefore the Lord who is 
ever joy and bliss, is said to be joyful and blissful and to have a body of all delight. All 
these qualities of the Lord are eternal, and consequently that body of the Lord is also 
eternal. Though there is no distinction (Visesa strictly so called) here between the 
quality and the qualified, yet for conventional purposes such a (Visesa) distinction is 
recognised and spoken of as such. If this conventional (Visesa) distinction be not 
admitted, then the sentences like the following would also become absurd (for they are 
really tautologies when logically analysed) '“ The being exists,” “ the time always 
exists,” “ the space is everywhere.” All these sentences are logical tautologies, but 
they are of eonstaut use and good as conventions. Nor can it he said that such a usage 
is erroneous and is based upon delusion. For the phrase “ the Beness exists” conveys 
as true an information as the sentence “the jar exists.” For there is no subsequent 
experience which sublates this knowledge. Nor is the sentence “the Be-ness exists, * 
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is a superimposition or a figurative speech like “Devadatta is a lion.” For we can never 
say of Be-ness that it does not exist, as we can say of “ Devadatta 91 that Up is not a lion. 
Nor can it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “the Be-ness exists.” The very fact 
that such usage is natural shows that in these sentences also there is a Yisesa. The 
existence of such Visesa is suggested by the illustration of the water following down 
a hill. The man who makes a distinction botween the Lord and His attributes 
goes down to darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which are described 
there. In the absence of such conventional difference, there cannot be the possibility 
of the relationship of quality and qualified, merely because there are many qualities. 
The category called Yisesa (the specific attribute) therefore exists, even here, though 
it is not here separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regressus in infinitum that a Visesa must have a Yisesa 
of its own, ancl so ou. For we have said above, that the Visesa here though not separable 
from the substance (i.e., the Lord) has a function of its own with regard to that substance. 
Therefore, the existence of Visesa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 

PARA. XVII. 

WbMB M m r 3 : 

=er II fTcf II 

Thus it is said in the Narada Pancharatra 

“ The Lord is an entity having perfect and faultless 
qualities. He is the Atman, the Self and free from all the 
attributes of the body consisting of insentient matter. He 
too has a body, hands, face, stomach, &c., hut all of pure 
bliss (not of matter). The Atman is everywhere and always 
devoid of internal differences also.” 

PARA. XVIII. 

fa#? rt 3tn*rrar r 








Now is shown the eternal union of the Lord with Laksmi (See verse 10). In Visnu 
Parana (I. 8. 15) it is thus said:— 


“ That mother of the world Sri is the eternal energy 
of Visnu and is indissolubly united with the Lord. As 
Visnu is all-pervading, so is she also, 0 ! best, of the twice-born. 

fount: tg: it i tmfcrere n i qr >m i 

%q sft jit? foanq u 

There are three energies (S'akti) of Visnu, among them 
that which is praised as the highest is verily fchd, and she 
is not different from the Lord. Thus taught the Great 
Teacher Mahaprabhu (Chaitanya) to his disciples. 

Note. —According to one view Laksmi is a Nitya Mukta Jiva or a soul belonging to 
the class of the eternally free. In that view, she cannot be said to bo identical with 
Yisnu. But according to the teaching of Lord Gauranga, 6ri is identical with Yisnu and 
never separate from Him. And as an authority, reference is made to the above verse of 
the Visnu Purdna. As regards the statement that Laksmi is separate from Yisnu, that 
applies to the case of certain eternally free Jivas, overshadowed by the spirit of Laksmi, 
and thus those Jivas are called also Laksmi. But it is a secondary use of the word 
Laksmi. Primarily she is the highest aspect of the Lord Yisnu himself, the great mother 
of the world, and not any Jiva. 

But what is the authority that Yi§nu has three energies ? The next verse answers 

that 

As regards Yisnu possessing three Saktis or energies we have the following state¬ 
ment in the Svetasvatara Up. (YI. 8) 

Hi s high power is revealed as manifold and innate, 
the power of intelligence (Jnana-^akti), the power of strength 
(Bala-$akti) and the power of action (Kriya fe’akti). 

Note. —JMna-Sakti is called also Samvit, or consciousness. The Bala-S'akti is called 
also Sandhini, that which brings about union of atoms. The Kriy&-8akti is called also 
Hladini or the delight-giving power. All these powers are Svabhaviki or innate in the 
Lord, as the power of burning is innate in fire. 

l ffrf ^ I 

He is the Lord of matter (Pradhana) and of spirits, 
(Ksetrajna) and He is the ruler of all gunas. 

Note.—In the Visnu Purfina it is mentioned that the highest energy of Lord,, 
called Para -to'akti is not subordinate to time but transcends it. And tho Lord though n o 
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separate from the highest energy, is yet said to be the Lord of Laksmi, in a metaphorical 
sense only, as will he shown in the subsequent verses. 

gft Rl g f g qfc l ^ I; 

TO ifttKT %5RTt*TO OTTTO I 

II II 

In the Visnu Purina it is thus mentioned 

The Visnu-Sakti is called Para, the Apara Sakti is 
called Ksetrajna, and the third Sakti is that which is called 
Avidya and Karma, the energy found in matter. 

Note.—In other words, the divine energy of the Lord is called Pari-Sakti, the energy 
found in the Jivas or soul energy is Apara-Sakti, and the energy found in matter is called 
Avidya-fcalrti. 

In the same Visnu Purina (I. 9. 44) is to be found the authority ’ that Sri is the 
Pard-S'akti not separate from Visnu :— 

H *TT fft: li 

Whose highest energy called the Para-Sakti is not 
within the scope of minutes and hours or any other division 
of time. May that pure Hari be propitious to us. 

*T: *1: I 

HI II ffrl II 

He who is called Paramesa (the Lord of the highest 
Laksmi, Para, highest, Ma, meaning Laksmi, and Isa, the 
Lord) who though pure and non-separate from this Parama 
or highest energy, but is yet called figuratively the Lord of 
Parama. May that Visnu, who is the Self of all embodied 
beings, he propitious to us. 

Note *—This Paranai or Pari-Sakti is threefold, as is to bo found in that very Visnu 
Purina (1.12. 69.) 

1 msrr u ffir u 

In Thee, refuge of all, exists this one power which is 
threefold, namely, Hladini (bliss-giving), Sandhini (existence- 
giving), or all-pervading and all-combining ; and Sanrnt (or 
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consciousness). In Thee, devoid of all Gunas, the energies 
of .matter do not exist such as the energy called Sattva 
causing pleasure, the energy of Rajas causing pain or the 
combined threefold Gunas called Maya. 



■ Yisnu is one indeed ; and indeed one is also Laksmi, 
his eternal consort; they become many because they assume 
various forms through their essential power. 

The Lord Visnu though a unity in reality, also becomes manifold, as we find in the 
Gopala Upanisad :— 


s 'fte’v usswafcr •-frrm'ri 3# wa<i ftffcnn ii 

There is one ruler, all-pervading, the Lord Krisna, 
the adored of all and though one, shines forth as many, the 
wise who worship Him as seated in the throne of the heart, 
enjoy eternal happiness, but not so the others. 

Note .—The various forms of Yisnu are the Avatfiras like the fish, the tortoise, etc. 
As Yisnu though one has many forms, similarly, Laksmi though one has many forms, as we 


find in the following verse of the Sveta Up. VI. 8 : — 


qrm spt ti i 


His Par&-&akti is described as manifold. 

Note.— Laksmi, the Para-Sakti of Yisnu, appears as Jftnaki, Rukmini, etc. 

Note— Though every Avatfira, whether that of Visnu or of Laksmi, is ever full and 
has the whole of Visnu or Laksmi in it, yet some Avatara is called complete and others 
partial owing to the manifestation through it of all the attributes or only some attributes. 


^ surf'dodTrh&d •• 

?i sf %wrrr; 1 

Though every Avatara is full without any distinction 

or difference, yet the distinction between one Avatara and 
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— 


the other, is made on account of partial or full manifestation 
of the powers. 

As regards the fullness of all the Avat-Sras of Visnu, we have the following text of 
th© Bri. Ar. Up.:— 

' A - spi?**?! 11 

11 ffa 11 

That (the root of all Avataras) is full, this (the visible 
Avatara) is also full, from that full this full emanates. 
Taking away this full from that full, the full still remains 
behind. » 

11 

In the Mahavarfiha Parana it is said :— 

fd^TT: qTHRTR: I 

sr^irrsm ftf^rji 
sTUTOT^TST I 

Ut *T%%: ^^hftwfSrTT: II ffrT II 

The bodies of the Supreme Self assumed as Avataras 
are all everlasting and beginningless. They are free from 
increase and decrease, and do not consist of Prakritic matter. 
They are all forms of supreme bliss and intelligence, and 
full of perfect attributes and free from all defects. 

Note .—For a fuller description, see page 387 of the Vedanta Sfitras. As every Avatara 
of Visnu is Pftrna, so also every Avatara of Laksrai. 

fenr; *it ?ror 11 

As regards the Avat&ra of Laksmi we find it thus described in the Visnu Purana 

(I. 9 140 and 141) 

PARA XXII. 

Now as regards Sri. She (also takes avataras corresponding to those of Visnu), as 
in the Visnu Purana (I. 9.140—145). 

warn ^ n ^ n 

3^ wttWts^ #: r 

^ vruHr Tmn, n * u 


n 
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^Trir, ^f^FRWT I 

^RrTT^, f^^TR^T ^TfTFRf II \ \\ 

'k^ ^ HT^HT I 

f^wt^fT^rf % ^urrhr^h u s u ffif n 
^r *e^<h=rt ^f§T#RTT%% hfhhh u 

As this Lord of the world, the God of all gods, the 
punisher of all sinners, takes an avatara, so also does Sri, 
His helpmate, take an avatara corresponding to His. Thus 
when Hari assumed the Aditya form, she came out of the 
lotus, as Kama!a ; when He assumed the Bhargava avatara 
(Parsurama) she took the form of Dliarani; when he 
became Raghava (Ramachandra) she became Sita : when 
He appeared as Krisna, she appeared asRukmini. Similarly 
in other avataras also, she is always the helpmate of Visnu. 
When he assumes a Deva form, she takes the form of a 
Devi; when he appears as a man, she appears as a woman ; 
verily she changes her body corresponding to the change 
assumed by the body of Visnu. 

Thus, in the opinion of the wise, all avataras are 
essentially non-different and every one of them is perfect 
and full. 

PARA XXIII. 

UU rPUfa cTKcfSUq. I 

(Still there is a distinction between these avataras when viewed from outsido). 

As regards this apparent difference in the avatfiras of Visnu, we have in the 


Bh&gavata Purana: ^ 

These avataras are the partial manifestations of the 
Supreme person, but the Lord Sri Krisna is the Bhagavan 
Himself. ~ 

lit: IsRtT II ^ II 

Hari himself became the eighth child of Devaki. 
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PARA XXIV. 

=g(£r i ^ 

“JtTf55m JTT^JT^” “$ Ml*$ 

=5R[re<$r nfarn «rc* 

“*l€*n 'WEt 5lfrR« II II 

As regards the avatara of Laksmt, we have it stated in the Atbarva Upanisad that 
there is difference in her avataras also. Beginning with “ in the region of Mathura 
called Gokula," etc, the text goes on to say “the two sides of Vi§riu are Ghandrfivali 
and R&dhiksi ” and then it mentions the lower avatdras, by saying Laksm., Durga and 
tho rest are her partial avat&ras.” 

Similarly in the Gautamiya Tantra we have : 

HHTffHT TO U ffrf H 

Radhika is said to be the highest deity, the Goddess 
full of Krisna; all Laksmis are her avataras, she is their 
source, she is full of all prosperity and every beauty; and 
is the enchanter of all. 


PARA XXV. 



The abojele of Yisnu is also eternal. 


The word “adi" in tho phrase Nitya-Laksmi-fidi matvat shows that tho abode of 
Visnu is also eternal. Thus in the Chh. Op. (VII. 24.1) 

** HTR: srfrTfkrf: 1 HPgftpT II ffrf II 


3 T ita srfafcr: u ffrr h 

In whom does He abide? In His own glory. 

So also in the Mundaka Up. (II. 2. 7) it is stated 

“ In the divine city, in the great void, abides this 

Self.” 

So also in the Rig Veda (I. 154. 0) we have the following«— 

< t WIM I SPUR: I 

srargupnnrei fur. qojprwrfct u 

T4, them ; V&m, for the sake of you two, namely, Radhika and Krisija. 
Vftstfini, houses; Gamadbyai, to reach the goal • for the going of you two; 
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U^masi, we desire; Yatra, where; G&vah, cows ; Bhuri sririg&h, long-horned ; 
Ay&salj, exist or go about, or exist giving prosperity. Atra, there. Aha, 
verily ; Tat, that; Urug&yasya, widely praised. Vrisnah, of the bull, of Visnu, 
the showerer of every desire ; Paramam, sublimest; padam, abode ; Avabh&ti, 
shines ; bhQri, much. 

Fain would we go unto Your dwelling-places where there are many-horned and 
nimble oxen. For mightily, there, shineth down upon us the widely-striding Yisnu’s 
sublimest mansion. 


We desire to go to those Abodes of you two, where 
there are many long-horned cows and oxen, and where 
brightly shines the Supreme Abode of that widely praised 
Showerer (of all prosperity). 

PARA XXVI. 

So also in the Gopala Upanisad, it is thus written 

arai swiw nt MMij/lfe u u 

Among these seven cities, Mathura, the City of 
Gopala, is verily Brahman, as if made visible. 

So also in the Jitanta Stotra it is written :— 





wmaraiTOgnS stvhj 11 

qrftfPTfptsr i 

tops, n n 


The region called Vaikuntha, adorned with the 
divine six attributes, hut devoid of the three attributes of 


matter, is not, to be reached by the ungodly. It is full of 
those persons, who are devoted to the five duties (Abhiga- 
mana, Upadana, Ijya, Adhyayana and Samadhi): who are 
eternally perfect and devoted to the Lord. There are many 
courtyards and palaces in that divine city, and many an 
auspicious forest, garden, well, tank, trees and the rest. 
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Devas constantly worship this non-prakritic city (which is 
Brahman itself), and which is refulgent with the light of 
myriads of suns. 

warn fed i 

So also in the Brahma S ;mhita. 

cT^TH rT^FcTW HWR? M W& II 

The great abode of Lord, called Gokula, is a thousand- 
petalled lotus; in the middle of these petals is the abode 
of the Lord, and which is manifested by His aspect called 
Atlanta (Sankarsana). 

PARA XXVII. 

Vote.—How is it that the abode of Huri, which is beyond the sphere of Prakpltt, 
is identified hero with Mathurft, an earthly city. How can this Mathura bo the undecaying 
city of the Lord? This doubt is answered in the next two verses, 

f^r II HV3 || 

The Supreme Lord brings down on this earth His 
divine city, which is His own Self, and then He manifests 
Himself in that city ; and this is the meaning of the phrase 
“Mathura is Brahman itself.” 

As the ignorant imagine the Lord Govinda, who is pure 
existence, intelligence and bliss, to be a man and to have 
assumed really the form of a human child : similarly, Ma¬ 
thura, the abode of the Lord, is considered by the ignorant 
to be an earthly city, while it is really the abode of the Lord. 

PARA XXVIII. 

| rPJTf! 5jfcT’ | 

Now the eternal sportiveness of the Lord Is being described. In the Br. Ar. Up. it 
is said « 

II fTcf II 
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He who is the past, the present and the future (and 
whose work or Lila is eternal). 

Wrf; zqm HrfifSfRHRT 

II fR ^ II 

The one God, immersed in eternal sport, pervading all 
His Bhaktas, remains in their hearts as their very-self. 

ss%3sr i 

M ^ jfr %frf rmtT: I 


srsjt itfit u s. n 

Bo also in the Smfitis (Gita IV. 9):— 

“ He who thus knoweth My divine birth and action, in 
its essence, having abandoned the body, cometh not to birth 
again, but cometh unto Me, 0 Arjuna.” 

PARA XXIX. 

Note ,—Admitted that the sport of the Lord is eternal, as proved by the texts quoted 
above, but how do you support this theory by reason ? Every work or action presupposes 
a point of time when it springs ; the duration through which it lasts, and the point of time 
when it comes to an end. How can any action then be called eternal ? Anything which has 
a beginning and an end is temporary. The answer to this objection is given in the next 
verse. 

RR RB5 rTr^RrR: II 

Since the forms of the Lord are infinite, since the com¬ 
panions of the Lord are also infinite, and since His abodes 
are also infinite, it follows necessarily that every act of the 
Lord must be eternal, because it is not different from these. 
This is the opinion of those who know the truth. 

Note.— Since the Lord has infinity of forms, any act done by one form, is repeated in 
succession by other forms, and thus the action becomes eternal. Because in the infinite 
succession of forms, the action is being repeated in some place or other by some of these 
forms. Since all the avataras of the Lord are identical and non-dillerent, the drama 
enacted by one avatara is repeated by all the other , and in the infinite succession of avatfi- 
ras the act must be also infinite. Some vague conception of the eternal activity of the 
Lord, and fch$ existence through eternity of every act of the Lord, done in any incarnation, 
such as playing with the cowherds of Mathura, or preaching to the fishermen of Gallilee 
must also be eternal, can be understood from the behaviour of light rays. Any picture in 
light is theoretically eternal. The rays of light carry the picture for ever and ever, to the 
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infinite depths of space. Thus the picture of Delhi Coronation Durbar exists even to-day 
in the rays of light, which are carrying that picture in space. A little mathematical 
calculation will tell one at what particular point of space, that picture will be found to¬ 
day. 



SHOT || 


Here ends the first proposition, namely, that the Lord is the most high and supreme. 







PROPOSITION SECOND. • 

I ’'TOT 5JT ft iq i& T qfo qfe I 

Now as to the Lord’s being the subject-matter taught in Scripture, we have the 
following in the Gopala Upanisad 

'■N ^ l\P 

WSH1 


II ^frT II 

He who is sung in all the Vedas is verily Lord Krisna. 

^ II 


So also in the Katha Upanisad (II. 15) 

* 


^ q£#rT 


ii 


( 51^4 srfteTtfa- 

fam ) ffrr ii 


“ Whose form and essential nature all the Vedas de¬ 
clare, and in order to attain Whom they.prescribe austerities 
(desiring to know Whom the great ones perform Brahma- 
charya, that Symbol I will briefly tell thee, it is Om).” 


PARA II. 

sft fftsnrt sr i 

So also in Hari Vahsa 

4^ UTTTq% iw 3TTW HUH rRT 1 

^151^ 3 ^ W&t ^ II II 

In the Vedas, in the Ramayana and so also in the 
Puranas and Mahabharata as well, is sung verily every¬ 
where Lord Hari, in the beginning, in the middle and in the 
end. 

frr^rra 4^r *rrqfcf nr# m i 

a 

%^FcTT: fa® WK Il'TOT U 

Directly or indirectly, all the Vedas sing the praise of the Lord 
Madbava ; the Upanisad portions of the Vedas sing His praise directly^ 
the other portions of the Vedas sing it indirectly. 









FRAME 


PARA. III. 

Note, -But, says an objector, how can God be known through words ? Does not the 
Tait. Up. (II. 4. 1) say “ Yato vachonivartante apprapya manasa saha, from whom all 
speech, with the mind turns away unable to reach Him.” How can then God be known 
through words ? This doubt is answered in the next verse. 

=TT^t 5T ’ ffrT m HUTcf: II 
3FW 3 rT^RW ^rrf^m Hfcl: II 

Those passages of the Vedas, where we find that God is 
sometime described as inexpressible by words, are to be ex¬ 
plained as inexpressible in His entirety. God 3 cannot be 
fully expressed by words. Such, must he the meaning of 
those passages; otherwise, the very teaching of the Vedas 
would become useless, when they try to describe Brahman. 
This is my opinion. Why should men try to study Vedas, 
if God were totally inexpressible by words ? 

I»ARA iv. 

STlfrTIrpini. I 

The wise say Brahman is inexpressible, because it has 
not the attributes of species (quality, action, and name) and 
consequently it does not come within the scope of objects 
which words can express. 

PARA V. 

*8: ?T sr^rl: I 

^ II 

But if Brahman is totally inexpressible by words (as 
you say in the above verse), since He is inexpressible by all 
words, and since there is no word that can express Him, it 
follows that Brahman cannot he suggested by any word by 
Laksana : (for Laksana or suggestive implication can apply 


YA RATS XV A Lt. 
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to those objects which are expressible by words). There¬ 
fore, in mf opinion Brahman, as conceived by you, 0 Advai- 
tin, namely, an object without any attribute, can never be 
the Laksya or the implied suggested object of the Vedas. 

Note .—The Advaitin’s view is that Brahman is totally inexpressible by words, and 
that the words of the Vedas only point to Brahman by way df suggestion or Laksana, In 
this view Brahman becomes the Laksya, the object suggested by the Vedas. But the Bhakti 
view is that Brahman is not the Laksya of the Vedas, but is directly described by the 
Vedas. 





Here ends the Second Proposition of Prameya Katn&vali. 






proposition third, 


PARA I. 

3TO | 



Now as to the reality of the universe. 




m 




The all-knowing Visnu has created with His sfakti this world, as a 
reality (and not as an illusion). Therefore, the world is verily real. The 
statement, that the world is an illusion, means that one should not rely too 
much on the world, but should treat it with Vairagya or dispassion. 


rTsorff, ?^crr»arcftPTft«r^ i 


v W tot sffwr i 

n ^r; n % fw wm n^rfr n 

Thus it is written in the Sveta Up. (IV, I) 

“He, the Sun, without any colour, who' with set pur¬ 
pose by means of His power (Sakti) produces eudless 
colours, in whom all this comes together in the beginning, 
and comes asunder in the end ; may He, the God, endow us 
with good thoughts. ” 

finsnft# tot i 
to sj^na: w\^ n ffn a 

So also in the Visnu Purana.:— 

As of fire, though placed in one locality, the rays 
spread out in all directions ; so of the Supreme Brahman, 
the energy (Sakti) spreads out throughout the whole world. 


So also in the Ia&vasya Up., verse 8 :— 


TOW: Jr ^T: 

mr*m u 
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: Sah, he, the Adhikarin who meditates on the Self thus, qsqirrq Parya- 
gat, attained. f^ukram, free from sorrow. $r<Kra*I Akayatn (r5tprflprf3|?rR) 

incorporeal, without the subtle body. srenfflR Asnaviram, eternal and full. 
STePUR Avranam, sinews-less, without muscles, without the dense body. 
*FJfH ^uddham, the purifier. W<IT%®R Ap&paviddham, untouched by evil, 
untouched by karma-effects, good or bad. Kavifi, the seer, the knower or 

seer of all, the wise, the omniscient. iplftrf Manlsl, the ruler of mind, or the 
controller of Manas and Intelligences like Brahma, &c. <«%.: ParibhO^, omni¬ 
present, all-existent, all-controller, overessence, conqueror of all passions, the 
best of all. Swayambhuh self-existent, self-reliant. aWRISSUR: Yath&ta- 

thyathah, in its full and proper sense, really and truly, and not as an illusion. 
Wife. Arth&n, things. Vyadadh&t, disposed, ordained, Sasvati- 

bhyah, through eternal or recurring. ^r*rr*aj: Sam&bhyah, years, ages. 

He attains the Lord, Who is free from grief, free from subtle 
body, free from, small ness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like mahat, &c.) really and truly, from 
eternity. He is wise and omniscient, the Ruler of all intelligences, the 
Best of all and Self-dependent. 

PARA II. 

* 1 

So also in the Vi§no Parana :— 

me? sRjgfifcmfererR i 
?mqvfqr=iTtwrq smr smtfonsqsiR n ffa it 

0 best of the sages, this whole universe (consisting of 
Isvara, Jivas and Prakriti) is imperishable and eternal. 
(The portions of Isvara) incarnate on earth and then dis¬ 
appear, while Jivas and Prakriti also get modifications of 
birth and death. 

* PARA III. 

sr i 

So also in the Mah&bharata:— 

agi % snnqfrt: i 

strarfa ^ vrarnj smg; u fftt 11 

Brahman is a reality, austerity is a reality, Prajapati 
is a reality, all creatures have come out of the real, hence 
the world is full of reality and truth (the world is not 
unreal). 
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PARA IV. 


STRUT 3T 1 ' 

TIt% f^KWTtMlftR^Tp W?T%fvr: || 

The text of the £>ruti “ Atman alone verily was in the 
beginning Ait. I. 1. (does not mean that nothing else than 
Atman existed then, but the souls and Prakriti also existed 
merged in Atman in Pralaya), just as the birds exist in a 
forest, when the dark night is over it (and we say there is 
nothing in this forest but the forest alone). Therefore this 
world must be understood to be a reality and not a falsehood. 
For this is the opinion of those who know the Ve'das. 


Here ends the third proposition in the Prameya Ratnavali. 









PROPOSITION FOURTH. 

ftMpt II 

er«lT% ^cTTsarrf^T: qsf% l 

Now is being treated that the Jivas are separate from Visum 
As it is read in the Sveta. Up. (IV. 6) 

V IfTOr warn *wr i 

cRTT^f: ^fftr^I^rfrT II 

$T Bva (dvau), two. igqqr Suparna (Suparnau), of handsome plumage or 
strong-winged birds, namely, the Jiva and the isvara. ^TfSTT Sayuja (SayujAu), 
(rivals), always united, inseparable (friends). SPSTRr Sakhaya (Sakh&yau), 
of equal name, friends. By Vedic license the dual affix au is replaced by <7, 
in all these four words, Sam&nam, the same, the one. cjg Vrikgam, the 

(Asvattha) tree (The body), Parisasvaj&te, dwell upon, embrace, cling 

to, nestle. Tayofc, of two^birds). Anyab, one (the Jiva). 

Pippalam, the fruit of the Asvattha tree, i. e. t the effects of karmas generated by 
the body, Svadu, sweet : as if it was sweet. $n% Atti, eats. The fruit 

is really bitter, but it eats it always as if it was sweet. Anasnan, not 
eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds. : Anyah, the other. Abhi-chaka&ti, 

looks on, illumines all around. 

Two birds of handsome plumage, inseparable friends, 
nestle on the same tree. The one of them eats the fruit, as 
if it was sweet, the other, without eating, illumines all 
around. 

1% pdf Rm?ftS#TW sNft giRH: I 
ft TJ%nFTfaf<T IRI) 

Though seated on one and the same tree, the Jiva 
bewildered by the Divine Power sees not the Lord and so 
grieves. But when he sees the eternally worshipped Lord 
and his glory, as separate from himself, then he becomes 
free from grief (and fit for Mukti). 

Note ,—In interpreting a text there are? certain maxims to be observed. One of 
those is laid clown in the following verse : - 
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PAHA II. 




^^rqrmr g fa# Gj^wr^m n 


“The beginning (upakrama), the conclusion (upasam- 
hara), the repetition (abhvasa), peculiarity (apurvata), the 
object (phalatn), the explanation of purpose (arthavada) 
and suitableness (upapatti) are the six indications, by means 
of which the purport of a doubtful text may be arrived at. ”, 

ffa cTT^rfafrfa q^FTTffafWff: ! 

^ rnfa sfrfiq??r cRfar gw gwt : d 


These are the six tests mentioned by the wise, by the 
application of which the true purport of a text can be known. 
When applied to the Vedic text, they prove difference, hence 
difference is the object which the Sastras purport to 
.establish. 


Note.—Now in these above two verses the Upakrama or the opening words are two 
birds (showing there is duality and not monism); the conclusion or Upasambara is Anyam 
Tsam, “the other who is the Lord" (which shows that tho Lord is Anyam or different 
from Jiva) tho repetition is “ the Other looks on without eating; ” and “ when he sees tho 
Other lord,” the Apurvata or peculiarity consists in this that the difference between man 
and God could not have been known, but through the iSstras, and this passage teaches 
such difference, a fact which could not have been known but through revelation. The' 
object (phalatn) is “his grief passes away.” Arthavada is “He who knows his glory ’ 
while suitableness is “one remains without eating.’’ 

CARA III. 


fossgr I 

feo also in the Mimdaka Up. (III. 1. 3.) we have the following 

sjqnr ’IW jpq s TjfTqTfw H I 

ftf'P fawGGi q^T HFqgqfrT I) 

TO Yadd, when, m: Pasyah, seer, the Jiva. to# Palate, sees. » 
Rukma, golden. Another reading is “rugma” formed from the root “ rui ” 
TO* Varnatn, coloured. The golden-coloured Creator is the Lord This is the 
color of His Aura. Kai tdram, the Creator (of the world). &r* ^ ani the 

Lord Purusam, the E 3 urusa, the person. m Brahma, the Brahma or 

Hiranyagarbbd. a#* Yonim, the cause, the source of Brahma W Tada 
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then. VidvAn, the wise, the Aparoksa JfiAnin, gpni Punya, virtue, good. 

P&pe, vice, evil. The good and evil All punya is not destroyed by Jhana, 
but ooly that punya which has not begun to manifest its fruit. The non-pra- 
rabdha, The punya is of two sorts: K&mya and non-K&mya, The kamya- 
punya (good deeds done with a particular desire) is of two sorts —that which 
has begun to manifest its fruit (pr&rabdha) and non-pr&rabdha. The latter only 
is destroyed. Vidhuya, shaking off, destroyed. Niranjanah, without 

Avidva Par amain, the highest. Samyam, similiarity. The similiatity cons¬ 
isting in being free from grief, and possessing full joy. Upaiti, reaches, attains. 

When the JIva sees the golden coloured Creator and 
Lordy as the Person from whom Brahma comes out, then the 
wise, shaking off virtue and vice, and becoming free from 
Avidya, attains the highest similarity. 

^ I 

So also in the Katha Up. (II. 4. 15.):— 

15 % g gmfoTh' ars^nr i 
?nwr wrfir u 

WT Yatha udakatn, as water. ^ Suddhe, in the pure. g/S?*!. &ud- 
dham, pure. Asiktam, poured (into). Tadrik eva, like that (but 

not identically that; because we see that the bulk of the water is increased). 

Bhavati, becomes. Evam, so. gqr: Muneh, of the sage, the thinker. 
fHlFftp Vijn&natatu the knowing; the liberated. WVTT Atma, the Self, (the Master, 
V&yu, four-faced like Visnu, but does not become identical with him.) 
Bhavati, becomes. iffcr*T Gautama, O Gautama ! i.e, f O Nachiketas ! 

As pure water poured into pure water becomes like 
that, 0 Gautama, so the Atma of the Muni, who knows, 
becomes like that (with Brahman). 

=ar i 

So also in the Gifc£ (XIV. 2.): 

ft aiHgqc f S rer hw&iprit: i 

gifsft si ^ II 

Having taken refuge in this Wisdom and being assi¬ 
milated to My own nature, they are not re-born even in the 
emanation of a universe, nor are disquieted in the disso¬ 
lution. 

II 












PRAMEYA RATNAVALt. 


33 


These texts declare difference between Jiva and God 


even when the Jiva has obtained Mukti. Hence it follows 


that the difference between man and God is an absolute 
reality, and not conventional only. 






sreref i 


?r«irf| rar: usfcT ii 

The opinions of the Advaitins, who hoW “ I am 
Brahman,” “I am the only Jiva that exists, tjiere are no 


other Jivas or Isvara, they exist merely through my 


nescience or Avidya—■” all such opinions, therefore, become 
refuted- If it were otherwise then the words like Nitya, 
etc., applied to the Jivas would become meaningless. 


As we find in the following verse of the Katha Up. 
(II. 5. 13.) 





R9?: Nityaji, eternal. srR^TRf Anity&n&m, among the eternals. [Rr?r: 
PISTFTO. Nityah Nity&n&m, the Eternal among the Eternals: The highest 
Eternal. Or who gives to the other eternals, their eternity]. Chetanab, 

’^rRRT Chetan&n&ni, the thinker among all thinkers, or the highest conscious¬ 
ness among all consciousnesses (like Brahma, &c) who gives consciousness 
to all consciousnesses. ^ : Ekah, the one. qgqf Bahtitn&m, of many (con¬ 
sciousnesses). 3: Yah, who. Vidadhati k&man, fulfils the desire. 

^ > 5 , rn’* 1 am Atmastham ye anupasyanti dhirah, the wise who 

perceive him within their self, gpsfj Tes&rn, of them, ^antih, peace, happi¬ 

ness. Release, Moksa. ^ Sasvatl eternal: that in which there Is no 
return to re-birth. q fr^qr Na itares&ra, not of others. 

The Eternal among the eternals, the Consciousness 
among all consciousnesses, the One who bestows the fruits 
of Karmas to many Jivas, the tranquil-minded ones, who see 
him seated in their Atma, get eternal happiness, but not 
1 the others. 
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PARA V. 

URT: I 

Ptsfu U titt sftareR ur: ttcuh: u v. n 

From one eternal (Nitya) conscious Lord the many 
Jivas who are also eternal are shown to he separate in the 
above verse. Therefore, difference between Jiva and Isvara 
is eternal.—5. 

PARA VI. 

srr%^T^r#Rwrf spurtt tut i 

As speech and other organs are also called Prana, 
because their functions are dependent upon that of the Prana 
alone, so the world is called Brahman sometimes, because 
all its functions are dependent upon Brahman. ✓ 

Thus it is read iri the Chh. Up. (V. 1. 15.) 

u 'I utut u u #5rrftr u 

STRUT STRUT if%rTTf^r UUftff II 

The wise do not call them the Speeches, the Sights, the 
Hearings, the Minds; but they call them Pranas. The 
PrUna verily is all these.—6. 

PARA vn. 

g^Touru^Trr: TRRT 1 

Some hold the opinion that inasmuch as the world is 
pervaded by Brahman, therefore, the world is Brahman. 

And in support of their opinion they quote the following verse of the Yisnu 
Purina:— 

<wp ra t ^ i 

mi wr; ii ?ftr imii 

“ 0 Lord ! This host of Devas that has come in Thy 
Presence is indeed Thou, because Thou, 0 Creator! pe^- 
vadesfrall.”—7. 
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PARA VIII. 

fq^qT-ftqq^T^rt m n c u 

The two theories, namely, those of reflection and of 
limitation, which are held by onr opponents, are refuted by 
the fact that Brahman is all-pervading and not a material 
object. 

Note ,—The pure Advaitins hold the view that Brahman alone exists and that Jivas are 
nothing but Brahman, conditioned by some Upadhi or limited by adjunct. They hold 
that Brahman is like the sun, and the Jiva is like its reflection in water. If the TJpadhi 
(water) be clear, then the reflection is clear, if it is ttirbid, the reflection, is also turbid. 
This is called Pratibiraba theory. The other theory is that Brahman is like the all-pervad¬ 
ing space, while the Jiva is the same space limited by the adjunct of being enclosed in a 
jar. Therefore, the Ghatakasa (jar-space) is not separate from the space outside. It is 
the same. This is called Parichchheda or limitation theory. Both these theories are 
refuted in the next verse. 

Note .—Brahman being all-pervading, and consequently without any form it cannot 
cast any reflection. To cast a reflection it is necessary that the object reflected 
must bo a limited one. The Pratibimba theory, therefore, is refuted by the Vibhutva 
or all-pervadingness of the Lord. Moreover the limitation theory is also invalid, 
because limitation can apply only to a material object. But Brahman, not being a material 
object, cannot be limited, therefore, the Parichchheda theory cannot also hold good. If 
Brahman were a material object, then of course it would be possible to cut him into parts 
like stones cut into different fragments. 

PARA IX. 

s^ruTT ftqsmmsr qr ^qfrqq i 

UrTTqTrBrq m^T^rTT Vfh II |) 

If the identity of Brahman with Jiva, which is called 
Advaita by you, 0 Advaitin ! be true, then this Advaita must 
either be separate or non-separate from Brahman. If this 
Advaita is separate from Brahman (namely, if the theory of 
Advaita is something different), then there is duality, and 
you are open to the objection of being a Dvaitin. If it is 
non-separate from Brahman, then you are trying to establish 
something which is already established by Gratis and what 
is the use of again establishing it ? 

Note.— But, says an objector, How do you explain the text S&ksi thetah kevalo 
nirgunascha, he is witness, intelligence and attributeless. This text shows that Brahman 

is mrgupa, and your theory, that he is Saguna falls to the ground. This objection is 
answered in the next verse. J 
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PARA X. 

«f%qfir§<*T St^TT^T: m° h 

The kuowers of truth say that the wise should not 
believe that Brahman is Nirguna. This is a wrong state¬ 
ment, and has not any authority in its favour. 

Note .—If Brahman is Nirguna then he can have no form, etc., and cannot he the 
subject of direct perception. So Pratyaksa Pramana cannot apply to him. If he is Nirguna 
fchen he cannot bo the subject of inference also, for there is no middle term with which 
Brahnjan can be compared. So Annmana also fails. Similarly, revelation also which is 
the third Pramana cannot explain Brahman ; for revelation is couched in words, and words 
can describe objects that belong to any species, possess certain attributes, are acted and 
re-acted by certain agents and have certain names. But Brahman being Nirguna cannot 
be described by words. And hence revelation also is of no use. 


Here ends the Fourth Proposition of Pramcya Ratn&vali on the Difference is real. 









PROPOSITION FIFTH, 


Now is being described that all Jivas arc servants of God. 

The Svet&svataras in their Upanisad (VI. 7.) read thus :— 

HHPSRTqjT rr ^WcTHi q?TI turret I 

qfS qrfrdt ith f^rra uffa u 

Let us know that highest great Lord @£ Lords, the 
Highest Deity of deities, the Master of masters^ the Highest 
above, as God, the Lord of the world, the adorable.—1. 

VARA II. 


So also in the Sinidti:— 

sign i 

to ii gsirar ii 

Brahma, S'ambhu as well as the Sun, the Moon and 
Indra have their energy borrowed from that of Visnu and so 
also all other Devas. 

H afreff: HW2T ^F3CT HfWfa: I 

^ hhptci fft: n ^ n 

All devas along with Brahma, Rudra, Indra, and great 
seers adore that God, Who is the best of all gods, called 
Narayana Hari. 

<TO i 

So also in the Padma Parana describing the Mukta Jiva, it is said : — 

fiyq ?TPq^r wq* nfftrn q u 

They are slaves of Hari alone and verily of no one 

else. 

Here ends the Fifth Proposition of Praineya Katn&vali called the dependence of all 
Jivas on the Lord. 











PROPOSITION SIXTH. 


H«T cnTrTJUJ^ I 




Now as to the difference between Jivas inter se. 


PAHA 1. 



sffamT rTRcTRW *TTW3( (I \ II 


Though all Jivas are similar, and have no distinction 
among themselves, so far as they are all atomic, intelligent 
in their form, and cognising agents or being knowers, yet 
there is difference between them, owing to their Sadhanas or 
Karmas that they have performed. 


Note .—Some Jivas, owing to their Karmas, get good births; others get bad births, 
owing to their bad Karmas, Similarly according to their different modes of Bhakti, there 
arise differences of enjoyment in the next world. 


PART II. 

cj^rrprgrh ?&rnscr<& i 


In the Svet. Up. the atomic nature of the Jiva is thus mentioned (Y. 9) 




That living soul is to be known as part of the hun¬ 
dredth part of the point of a hair, divided a hundred times, 
and yet it is to he infinite. 




The Prasna Up. (IV 9.) shows that the Jiva is a conscious entity and is the eogniser, 
enjoyer and the agent. 


tnrff 3^r smr ssrrar mar ^ 

JpT: I [*T 'TJT5R WFIlfr II ?. II 


Verily he is the beholder, the toucher, the hearer, the 
smeller, the taster, the thinker, the determiner, the doer, the 
Vijnanatma, the Purusa. [He (who knows this Purusa) 
becomes established in the Highest Self]. 
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PARA III. 

srrf^FT sfWtcirs i * 

The word 5di (in the Jnfinitvfidi above) indicates that the soul though atomic, pervades 
the whole body by the rays of its quality of intelligence. As we find mentioned in the 
Gita (XIII. 84). 

%^t sr^rcrofcr n n 

As tlie one sun illumines the whole earth, so the 
Lord of the Field illumineth the whole Field, 0 Bharata.— 
(34). 

smj lit ^fSFRi I 

The Lord Bfidar&yaria, the author of the Vedanta Sutra, says the name in (IT. 3. 24)- 


Or the soul may pervade the whole body, by its 
quality of intelligence, as the flame pervades the whole room 
by its rays. 


In the Br. Ar. Up. (IV. 5. 14) is mentioned that the essential attributes of the soul are 
eternal. 

‘ pt ftere frwrirc ht 

p ftara * sftsg jtt? 

<? 

(Then Maitreyi said : ‘ Here, Sir, thou hast landed me 

in utter bewilderment. Indeed, I do not understand him.’ 

But he replied :—‘ 0 Maitreyi, I say nothing that is 
bewildering.) Verily, beloved, that Self is imperishable, and 
of an indestructible nature. 

PARA IV. 

Sflf: Tro%^ Pf II 

Thus though all souls are similar, yet their dissimi¬ 
larity in this world is on account of the differences of their 
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Karmas. The wise say that their dissimilarity in the heaven 
is on account of their dissimilarity of Bhakti. 

#nyprr: t 

As read the Kathurnas (Chh. Up. III. 14. 1) : — 

™ gw wrwfrr rfar: sn*r 

*r frifa ii ? ii 

As is his faith in this life, so will he his condition in 
the next after death. So let him generate full faith (in the 
Lord). 

^fcRI I 

So also is the following Srnriti :— 

’ns'rfr i 

As is one’s thought (devotional attitude) so is his suc¬ 
cess in the next life. 

srrww uSpwfw ^ wm: rw # f$ m; i 

ww jHT cTSRW fosft KRIH II 

The five, sentiments beginning with $anta and ending 
with Rati are the causes which produce differences in the 
enjoyment of the Muktas in the heaven world. With what 
particular emotion the Lord is worshipped with that sort of 
food is he meted out in the next. 

Note ,—The school of Ohaitanya divides Bhakti into five degrees, each a little higher 
than the last : (1) Sfintya or tranquil meditation upon God, (2; Dasya, a condition of active 
service for God, (3) Saldiya, a feeling of personal friendship for God, (4) Yat-salya, or love 
for God as between a child and parent ; and (5) Madhurya, ardent devotion to God, the 
highest stage of emotional development. 


ffrf 


ii srg* siitern 1 


Here ends the Sixth Proposition. 










«i: 



Now is mentioned that tlie condition of liberation consists in the attainment of the 
Lord Krisiia. 

Thus in the hvet. Up. (I. 11) we have the following 

^rr^rr ft H^^r^rq^TFf: i u 


When that God is known, all fetters fall off (sufferings 
are destroyed, and birth and death cease). 

So also in the Gopala Tapani Up., we have the following 

tr# II ^ II 

The one controller, all-pervading Krisna must alone be 
worshipped. And similar other texts. 

$W!r: ^4 5ff: I 

'TffcSfrr ng. i* foq gur rfr^r^: n 

The Master Krisna himself shines, in manifold forms 
and figures, everywhere ; by worshipping hitn, the freed souls 
dwell happily in His eternal abode. 

sm^^nr^n* ’atm it 

Here ends the seventh proposition on the subject that liberation consists in the 
attainment of $ri ICrisna. 





' 

PROPOSITION EIGHTH. 

Now is mentioned that the one-pointed devotion is the cause of Mukti. 

PARA I. 

As in the Gopfila T&pani Up., we have following ^ 

ufew mni a fef r gsfrnfo Ikrefa i gfo3 *r: 

Devotion to this Sri Krisna is Bhajan or worship ; it 
consists in fixing one’s mind in Him, without the desire of 
getting any fruit, in this world or in the next. Such a de¬ 
votion is called Naiskarmyam or unselfish devotion. 

Note.—Such devotion must be distinguished from the passive state of the Vair&gyam 
of the Aclvaitins. Their Vairagya is also defined as non-desiring of the fruits in this world 
or in the next. But Bhakti differs from Vairagya by its more active qualities. It wants 
nothing but Krisna, and all objects of heaven or of earth cannot turn its heart from 
Him. 

sr n 

Ho also in the NAracla Pailcharatra we have the following : - 

hw* vrfr^q% II ffil II \ H 

Being free from all [Jpadhis, and worshipping the Lord 
of the senses, with every sense, with the utmost purity is 
called Bhakti. 


PARA II. 

wt-tt irn wrier i sftwwr^ w 

This Bhakti is ninefold, as is mentioned in the Bhagavata. Purana (VII. 5*23 & 24.) : — 

m <n^ra. i 

W p!W[ n 

u ffir 11 

The following are the nine varieties in the path of de¬ 
votion : (1) The hearing of the praise of the All-pervading 
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Being Visnu ; (2) The chanting of his praise ; (3) The re¬ 
membering Him in meditation ; (4) His personal service, 
i.e., to his symbolic image ; (5) His worship performed by 
the offerings of water, flowers, fruits, &c.; (6) His salutation ; 
(7) Placing oneself at His disposal ; (8) His friendship, i.e., 
placing full trust in Him, as in a friend ; (9) Consecration of 
self to Him. If one applies himself with this nine-fold 
devotion to Visnu, having learnt it from his teacher, I con¬ 
sider it as the best lesson he has received from his master. 


*«rrfwfTfjlr«r% t( =t n 

When the service of the good and holy men, and that 
of one’s own Guru, is done with love and reverence, thinking 
upon them, as if they were God personified, then, and then 
only, is obtained this Bhakti for the Lord, and not other¬ 
wise, 

para in. 


^rflnr%* 5r*tr n 


That good and holy men should bo served with tlio same reverence as one pays 
to God is shown in the Tait. Up. (1.11. 2) :— 



wt n ffd u 



Let thy guest be to thee like unto a God. 

Note .—The word “guest” here means that holy man who is a houseless wanderer. 

rRir sftvrmcT n 

So also in the Bhagavata Purana (VII. 5. 32) it is shown that by such service, Hhakti 
is obtained. 


Till they do not purify ' themselves by ablution in the 
dust of the feet of great saints, who have taken the vow of 





poverty,.their understanding will not comprehend the great¬ 
ness of the feet of the Lord of Mighty Strides. And it is by 
this means that the evils of life are to be removed. 


Note —“ Tlio Lord of Mighty Strides” is Yisnu, who in his Varnana Avatara (I)wart' 
incarnation) encompassed the space between the Earth, Heaven, and Patala by “His three 
steps.” 

PAHA IV. 

*r«rr u 

The service of the teacher must be done with full reverence, as one would serve his 
God, as is shown in the Taifc. Up. (I. 11. 2 

g rrad feft u ffii 11 

Let thy teacher be to thee like unto a God. 

=gr n 

To the same effect is the following verse of the b’vet. Up. (VI. 23) 

IP!|i: WW SnfiT!fh% ffrt II 

If these truths have been told to a high-minded man, 
who feels the highest devotion for God, and for his Guru as 
for God, then they will shine forth, then they*, vyll shine 
forth indeed. 

cPJT tfreasiT II 

8o also in the Bhagavafca Pur ana it is mentioned that by such devotion to Guru on© 
gobs Bhakti for the Lord. 

& src%<T fjfsrrg: £r i 

^ R'Wfri n 

rR wwtr mH ftr%f i 

II ffrf II 2 (I 

Therefore let the seeker for Brahman (the highest 
good) approach a Guru who is a Master of all the Vedas 
(Sabda-Brahman) and who constantly dwells in the Supreme 
Brahman, in order to get Mukti. Therefore, let him take 
shelter of such a Guru, who has obtained calmness. There • 
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let him learn the Bhagavata Dharnias, treating his Guru as 
his God , and serving Him without crookedness, for by such 
service, the Lord Hari is pleased, who has given His body 
and sou] to His Bhaktas. 

PARA V. 

mm <T3r TOFnfr mm i 

ws # ^ ^rrftr n * \i 

He, who is purified with the five sacraments and, has 
got the two sorts of Bhaktis, he realises Hari and rejoices 
for ever in his abode. 

PARA VI. 

ri«iT urn i 

The live sacraments are thus mentioned in a Srnriti (Padrna Parana) 

mm rim 5TW mmi mzm: i 

w #RRntn ii jm u 

The five sacraments are : (1) heating or branding the 
body with symbols of Hari ; (2) putting the caste mark or 
tilak ; (3) giving the name of Hari to one’s children, and 
naming himself also as a servant of Hari; (4) prayer ; and 
(5) sacrifice. 

These five Samskaras are verily conducive to one-point¬ 
ed devotion. 

rTNTS 5 T I 

The word ‘ tapa ’ or ‘ heating,’ means here putting on 
the body the marks of discus, etc., with heated metals. Be¬ 
sides branding, it includes also the writing of the name of 
Hari on one’s body (with sandal paste and proper seals). 

m qqi sjjfh 

As is mentioned in the following Smriti : — 

i . ••••$ 



H rf^T ^TqRH^TT^r^ || ffcT (| 
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Let him mark his body with sandalwood paste, with 
the syllables of the name of Hari. Such a person purifies 
the world (while alive, and after death) obtains the world of 
Hari. 

I 

Hmnr hpH i 

SRTWT^l ^THT gTTTTTT% HTffir: II * II 

The caste-mark must be a straight perpendicular line 
on the forehead and called Urclha-Pundram. The scriptures 
describe their various kinds. It may represent the temple 
of Hari and (is reminder to one that his body is the temple 
of the God). According to others it should be like the foot 
of Hari (showing that one is servant of God). m he tilak is 
a most auspicious mark. 

The “ giving of the name,” means that one must 
bear such a name, which should express “ the servant of 
God ” (such as Hari Das, etc). The Mantra must be the 
Vaisnava Mantra, consisting of eighteen syllables and the 
rest. It is considered to be the body of one’s Ista-deva. 
The word ‘worship’ or “Yaga” means the Puja of fc>ali- 
grama and the rest Holy men should find out from Pur anas 
the detailed account and authorities for these five sacra¬ 
ments. 

JPARAVlI. 

bit vrag ; w i 

•^rt srererr agr a? wt: » 
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efficacy of the name, bnt committing 1 sins on the strength of such efficacy, thinking Lei 
me commit sins, I shall utter the name of the Lord and all sins will be yrashed away.” 
This wilful commission of sins is bad, (.8) Thinking that any other good works such as 
charities, ptiijds, etc., can be equal to the utterance of the holy name. In other vords, 
denying the pre-eminence of the name, (9) Teaching the name to a person who has no 
faith in it or who is actively opposed to it, (10) Not loving the name even after hearing 
its glory. 

These are the ten sins against the name which the Bhaktas must avoid. 

PARA XII. 

FT WJ: SFRRFT II \ \ II 

Bhakti whose fruit is the attainment of Krisna is call¬ 
ed here Ekanta Bhakti. When it is preceded by knowledge 
and dispassion, it at once produces its fruit. 

Note.—The Ek&nta Bhakti by herself is sufficient to lead to Mukti. But when 
it is accompanied by Jn&na and Yairagya its action is quickened and Mukti is more 
quickly attained, 

ffcT 

Here ends the Eighth Proposition of the P£.iiaeya Ratn&vali, in which it is shown 
that pure Bhakti is the giver of Mukti. 









f’ltOPOSITION NINTH. 


*UH4U4«H%I«4MT ^ STHTJTJrSPq, || 

Now it is being shown that means of right knowledge are, perception, inference, 
and word only. 

PARA I. 

um i 

It is thus said in the Bhagavata 

^frT: II ffcMI \ II 


The means of right knowledge are four-fold, namely, 
revelation, perception, rumour and inference. 

Rote* The Bhdgavata PurSna thus mentions four meins of right knowledge. 
How do you then say t hat they are three only ? This question is answered in thOnext 
paragrapli. 

PARA II. 

qfdfr cR I 

srtct strsr m gw 11 

Since Rumonr is included in perception, therefore, 
the teacher has said that the means of right knowledge are 
three, among these Sruti is the highest. 

Note .-—Rumour is a form of perception and is included in perception. Thus 
** there dwells a ghost in this fig tree.” This is a rumour. It must have originated with the 
person who saw the ghost, and gave currency to the statement. It may be that his per¬ 
ception was a hallucination; but all the same, every such statement is included in 
perception. The word “ teacher ” in the above paragraph means Madhvacharya. Manu 
also (XII. 105) has mentioned three Pramdnas only’’. 

“ The three (kinds of evidence), Perception, Inference, and the (sacred) Institutes, 
which comprise the tradition (of) many (schools), must be fully understood by him who 
desires x>erfeet correctness with respect to the sacred law.” 

PARA III. 

srgmirer m. srf^rc i 

^srrirT i 

vmi snrrw ^ ^ u \ n 
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Perception and inference (are subsidiary to the Word) 
because they are corrected by means of the Word. ' Percep¬ 
tion is liable to become deceptive, as when one sees a magic 
head, etc. Similarly, inference is also liable to mistake, as 
when a fire is extinguished on a hill, through rain, and 
the smoke rises from such extinguished fire ; but the infer¬ 
ence that there is still fire on that hill will be erroneous, 
merely because there was smoke. Therefore, perception 
and inference are not independent means of right know¬ 
ledge. 

Note ,—The highest; means of right knowledge is the Word or^fche Valid Testi¬ 
mony or the opinion of experts. It is only statements made by them, whether such 


statements are embodied in a Revelation called the Word of God, or in books of science 
an/art. The word of God-like men alone is the primary means of right knowledge. Every 
man’s own perception and inference constitute only a very small and secondary means of 
right knowledge ; and the knowledge so acquired forms only an infinitesimally small part 
of the whole store of his knowledge. One's own perception tells that the earth is flat, but 
the Sruti of science declares that the earth is rouud, and so perception gives way to the 
word of the expert. Similarly, it is a wrong inference, when one says that the surt moves 
from east to west. The right inference is. what the Sruti of science declares, that it is 
the motion of the earth on its axis, that causes the appearance of the motion of the sun in 
heaven. Hence Sabda or the Word is superior to sensuous perception and inference both. 


PARA IV. 


ijjpw S: qfalfqq || 8 || 

The reasoning which supports the Sruti is the right 
argumentation, but the reasoning that tries to go against it, 
t is a mere dry controversy and should be avoided. 

Note.—The authority for this is to be found in the next paragraph. 

PARA V. 

Thus the Vajasaneyins ( Br. Ar. II. 4. 5 ) say 




Verily the Self (Hari) is to be seen (directly perceived, 
he method for which is that He is) to be heard (from the 
achings given by a Vedic Guru). He is to be cogitated 
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ill 


upon (by reasonings in accordance with the Vedas.) He is 
to be meditated upon. 

wsm II 

To the same effect is the text of the Kathakas (Katha Up. II. 9.) 


rT^r ite i 

(*TT^HFT:^^Tld^dlHT STVr) li 

This belief which thou hast got, cannot be brought 
about, nor should it be destroyed by, argument (not based 
upon Vedas). When taught by the True Teacher, the Self 
becomes easily realised. (0 dearest! strong is thy resolu¬ 
tion. Inquirers like thee, 0 Nachiketas ! are not many). 

PARA VI. 

SJjfrTSJ || 


So also there is the following Smriti: - 


II II S, II 

Tarka or right argument is the reasoning that tries 
to find out the proper interpretation of a text, so that it may 
not conflict with what precedes it and what follows it. Any 
other argument is dry and vain argument, and should be 
avoided 

sTfST cf^HT^ ^TdHrfT II 

Since the non-knower of the Vedas cannot know 
Brahman and in them the Brahmic intuition does not origi¬ 
nate, and since Brahrnan is said to be “ Aupanisadam ” or 
known through the Upanisads, hence the Sruti or Revelation 
is considered to be the principal means of right knowledge. 

SWllfc 3T&* 11 

As an authority for the same are the following Srutis :— 

?TT ^ ff'rPT II II 


f: 




I 
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The non-knower of Vedas cannot conceive that Great 


u fftr ^ n vs u 

I ask thee about, the Aupanisadam Purusam, the person 
revealed by the Upanisads. (Br. Up. III. 9. 26.) 

sfci uaa smun. ti 

Her© ends the Ninth Proposition, dealing wri the three-fold means of right know- 

. ledge in Prameya-Ratnavali. 


if-.- 


EPILOGUE. 


^ Note.—The author now shows that the nine propositions proven * Q ^ 

ceding portion, are not invented by him, but were taught by the fonnu „ of fch | g SQCfc 


i 


namely by Madhv&chltrya himself. 

srrarr I 

Thus it has been said by the ancients :— 

fft: TTaTg fTftat I 

it?: IHTT: II 

^rg^rggfa^, smsrr *r%sr i 

fusrrft smnfr, srftrsnsrrN&it ?ft : u 

According to the doctrine of Madhva, Hari is the 
Supreme. The world is real, separateness is true, the 
individual souls are infinitely graded as superior and inferior, 
and are dependent on God, liberation is self-realisation 
consisting in the enjoyment of such bliss as remained latent 
the soul. Pure Bhakti (devotion) is the means to this 


in 


end. Perception, inference and testimony, are the sources 
of knowledge (measures of proof) (mundane and heavenly). 
Hari is knovvable in the entirety of the Vedas and by Vedas 
alone.” 


Note —’.This vgrse which has traditionally come down from the time of Sri Madhva 
sums up the nine wa(tfaysaapr propositions thus : 

(1) Harih is supreme. '# * $ 


. i is supreme. 

(2) Safcyam jfgaltMe w4ld . 

(3) Tat fc va taffbheaah }M paraWufcs is trie. 

(4) Jiva-gan4 Harer anucharah, the individual souls are servants of God, and depen 

dent on Him, * * 










PRAMEYA RATNlVALl. 



(5) Niekocheha bhavatn gatah, and are graded as superior and inferior according 
to their karma,?. 

(6) Muktir Aaija-sukha-anubhdtih, liberation is the experiencing of the bliss belong¬ 
ing td the essential form of the soul. 

(7) Amala-bkaktischa tat sadhanam ; pure Bhakti (devotion) is the means to this 

end. 

(8) Aks£di tritayam pram&nam, perception (inference and testimony) are the three 
means of right knowledge. 

(9) Akhila-dmnaya-eka Vedyoh Harih, Hari -s to be known from the entirety of the 
Vedas, and all the Scriptures establish His existence and qualities. 


HFcT I 

9 rw i) 

This Prameya Ratnavali should he kept in their hearts 
with reverence by the wise, as it contains the nine gems 
(ratna) of propositions well proven (prameya), as they were 
composed by Ananda-tirtha (fc>ri Madhvacharya). 

RR R3R^ l 

Let Murari whose self (atman) is intelligence (Chaitan- 
ya) ever dwell in our heart : through whose jr'ace the Lonl 
of elephants (Gajapati) became free from malts and full 
of happiness. 

*fcr 'jf^Tnrq; i 

Hero ends Prameya Ratnfivali. , 

Note. _The last verse has double meaning : it refers to Gajapati which is the name of 

the poet called Gopala Pas, as well as the king of Orissa called Pratfipa Rudra. Gajapati 
also refers to the elephant attacked by the alligator and saved by Hari. There is play 
also on the word Chaitanya. 













